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PART III 


ESCHATOLOGY OR THE SCIENCE OF THE 
FATE OF THE SOUL AFTER DEATH 

CHAPTERS XIII— XVIII 
- 

Hail to Thee 1 O Merciful Father ! O Lord of Lords 
and Teacher of Teachers 1 O Thou All-pervading 
Universal Soul 1 O Thou Who becomest the innumerable 
Individual Souls from ants to Brahmadeva, by reflecting 
Thyself in the various vehicles of beings, just as the 
SUn multiplies itself by means of its reflections In the 
countless ponds, pools and other collections of water oil 
the surface of the earth! O Thou Who assumest all 
the names and forms of things, and yet, Who art beyond 
them all f O Thou Who art both the gold and the 
goldsmith of this ornament of a Universe I O Thou Who 
- art its beginning, middle and end, as the sun is of the 
mirage, because it has its origin in Thee, it subsists in 
Thee and it vanishes also in Thee ! p Thou Who art the 
Anddi Vaikuntha of the Wise Lovers, the Sdyujya Mukti 
( complete union with the Impersonal Brahma ) of the 
Nirgunop&sakas, and the different goals of the ignorant 
individual Souls ! O Thou Who alone art the Self ! Hail 
to Thee! 

In the First Part of the Bhagavad-Gitfl, Shri Krishna 
telle that the Self is actionless ( Akartd ), that all 
gctlons take place naturally according to previous 
;||Bd&tcies ( SvabMvastu pravartate— V> 14 ) and that the 
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Self, deluded by Egoism, thinks that he is the doer 
( Ahankdra vimudhatmd karta'ham iti many ate — III. 27 ). 
Action is, however, unavoidable ( Nahi kaschit kshanamapi 
jdtu tishthatyakarmakrit—IIl. 5) and its nature is to fetter, 
just as it is of poison to kill. It must be, therefore, 
offered disinterestedly as sacrifice to the Personal God 
( Yajndrthdt karmano'nyatra loko’yam karma bandhanahl 
tadartham karma Kaunteya muktasangah samachara // III . 9), 
so that, as the poisonous drug put in the hands of a 
skilful physician loses its quality of killing and cures 
mortal diseases, it may, instead of fettering the Soul, 
wash off his sins and purify his heart, and thus secure 
for him the Knowledge of the Self and Freedom. The 
secret of Sacrifice 1 lies in the belief that the Self is not 
the doer of actions, and that of Yoga 2 in thinking of 
nothing but God (Ishvararadhana) and of surrendering 
oneself absolutely to Him as the material and efficient 
cause of this Universe. This is the Ishvararpana or 
Karma Yoga Arjuna is asked to practise (Yoga 3 sannyasta 
karmdnam yogamatishthottishtha Bharata—IV. 41-42). 

In the Second Part, he is given practical Knowledge 
of the Impersonal ( Aksharam Brahma paramam—VIIL 3) 
and Personal ( Mayd tatamidam sarvnm jagadavyaktamurtind 

pashya Me yogamaishvaram — IX. 4-5) natures of God, 

which is Puma Jndna, and the simplest and the most 
beneficial method of Worship for making his Reason 
steady and enjoying Living-Freedom, which is Bhakti 
Yoga. Its principle is to bear in mind constantly that 

1 Of. Mi eku karma kartd, / aisi utho nedi ahantA j teii karmacbi 
svabh&vatah / arpi Sbri Ananta Ishvaratefi // Mandthi Bhdgavata. 

2 Of. Manifi Isbvarache cbarana / sarva bhaven Tyasa sharana / yoje 
aiaefi antahkarana / yoga mbanaveS. fcay&la // Yatharthadipikd. 

3 Of. Yogasannyasta karm& mhanije / yogiu eamarpi karmavrinda 
karisi jefi jefi / tevhafi yoga shabdefi ghetalen pahije / Ishvararadhana // 
Yatharthadipikd. 
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the Universe is the Form of the Personal God, and to 
concentrate the Reason into the Impersonal Brahma 
in it (Mayyeva mana -adhatsva Mayi buddhim niveshava — 
XII. 8 ). 

In the Third Part, now, Arjuna is advised to continue 
the Worship of the Personal God even after obtaining 
Living-Freedom and to enter the An&di Vaikuntha after 
the death of his physical body ( Bhaktyd Mamabhijandti 
ydvdn yaschdsmi tattvatah j tato Mdm tattvato jndtvd vishate 
tadanantaram — XVIII. 55). He is also favoured with 
brief descriptions of the goals of the Nirgunopasakas, 
as well as of those of the Souls who die in Ignorance. 
The science which treats of the Fate of the Soul after 
death is called Eschatology (Gr. Eschatos— the furthest, the 
utmost, the extreme, the last, and Logos — discourse), which 
is also defined as the Doctrine of Transmigration and 
Emancipation, as they are the only possible states to 
which the Souls can pass after the dissolution of the 
body. For, the incongruity of the other two answers, 
viz,, ( I ) annihilation and ( 2 ) eternal retribution, some- 
times given to the question 'What becomes of man 
after death *, is thus proved by Deussen : — 

"The first supposition is in conflict, not only with 
a man's self-love, but with the innate certainty more 
deeply rooted than all knowledge of our metaphysical 
being as subject to no birth or dissolution. The second 
supposition which opens up the prospect of eternal 
reward or punishment for an existence so brief and 
liable to error, so exposed to all the accidents of 
upbringing and environment is* condemned at once 
by the unparalleled disproportion in which cause and 
effect here stand to one another." 

In support of the Doctrine of Transmigration 
Mrs. Besant says as follows ; — 
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“From all these lines of thought, however, the mind 
turns back to rest on the fundamental necessity for 
re-incarnation, if life is to be made intelligible, and if 
injustice and cruelty are not to mock the helplessness of 
man. With re-incarnation man is a dignified, immortal 
being, evolving towards a divinely glorious end; 
without it, he is a tossing straw on the stream of chance 
circumstances, irresponsible for his character, for his 
actions, for his destiny. With it, he may look forward 
with fearless hope, however low in the scale of 
evolution he may be to-day, for he is on the ladder 
to divinity, and the climbing to its summit is only a 
question of time; without it, he has no reasonable 
ground of assurance as to progress in the future, nor 
indeed any reasonable ground of assurance in a future 

at all The main difficulty with many people 

in the reception of the doctrine of re-incarnation is their 
own absence of memory of their past. Yet they are 
every day familiar with the fact that they have forgotten 
very much even of their lives in their present bodies, 
and that the early years of childhood are blurred, and 
those of infancy a blank. They must also know that 
events of the past which have entirely slipped out of 
their normal consciousness, are yet hidden away in 
dark caves of memory, and can be brought out again 
vividly in some form of disease or under the influence 

of mesmerism Re-incarnation explains the (family) 

likenesses by the fact that a soul in taking birth is 
directed to a family which provides by its physical 
heredity a body suitable to express his characteristics; 
and it explains the unlikenesses by attaching the 
mental and moral character to the individual himself, 
while showing that ties set up in the past have led him 
to take birth in connection with some other individual 
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of that family ,..The re-incarnation of the human 

soul is not the introduction of a new principle into 
evolution but the adaptation of the universal principle 
to meet the conditions rendered necessary by the 
individualization of the continuously evolving life."— 
The Ancient Wisdom . 

In the course of discussion on the subject of 
re-incarnation, she quotes the following passage from 
Lafcadio Hearn's Evolution and Ethics : — 

" And to-day for the student of scientific psychology 
the idea of pre-existence passes out* of the realm of 
theory into the realm of fact proving the Buddhist 
explanation of the universal mystery quite as plausible 
as any other. 'None but hasty thinkers', wrote the 
late Professor Huxley, ‘ will reject it on the ground of 
inherent absurdity.' Like the doctrine of evolution 
itself that of transmigration has its roots in the world 
of reality ; and it may claim such support as the great 
argument from analogy is capable of supplying." 

The Orphies believed in re-incarnation, and it was 
taught by Plato, Empedocles, Pythagoras and others. 

The following quotations are taken from Deussen's 
' Philosophy of the Upanishads 9 in connection with the 
Doctrine of Transmigration. 

“I was once Manu, I was once the Sun" says V&ma- 
deva — Brih . /. 4 . 10. 

<( Andham tamas” "blind darkness into which the 
demons are to be plunged." — Rig. X. 89. 15. 103. 12. 

“ Sukritam loka” "the world of the pious" — Rig* 
X. 16. 4- 

"The chief aim of the Brahmanas is to prescribe 
the acts of ritual and to offer for the accomplishment 
a manifold reward, and at the same time sufferings 
and punishment for their omissions." 
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Words of Satap. Br. 12. 9. /. 1. 
u For whatever food a man eats in this world, by 
the very same he is eaten again (pratyatti) in the 
other/* A second proof is furnished by the narrative 
in Satap . Br. II. 6. 1 of the vision of the punishment in 
the other world which was permitted to Bhrigu. Bhrigu 
in the different regions sees men shrieking aloud, by 
whom other men shrieking are hewn in pieces limb by 
limb, chopped up and consumed with the words: — 
“ Thus have they done to us in yonder world and so we 
do to them again in this world/* 

“Immediately after death the soul enters into a new 
body in accordance with its good or evil deeds. This 
is shown not only by the illustration of the caterpillar, 
which, as soon as it has eaten up one leaf, transfers 
itself to another, but also by the fact that the sphere 
of transmigration is extended through the worlds of 
men, fathers, gods, etc/* 

“Verily, according as he acts, according as he lives, 
so is he born; he who does good is born good, he who 
does evil is born evil, he becomes righteous by righteous 

works, evil by evil according to the work which 

he does so is he rewarded.”— 4 . 4. 5. 

In Kaush . /. 2 it is emphatically declared that “ all 
who depart from this world go without exception to the 
Moon/* There, however, their knowledge is put to the 
test and according to the result they go either by the 
Devayina which leads to Brahma without return, or 
they enter upon a new birth “whether as a worm or a 
fly or a fish or a bird or a lion or a boar or a serpent or 
a tiger or a man or as something else/* 

“One goes into the womb of a mother, 

Becoming incarnate in bodily form; 

Another enters into a plant, 
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Each according to his deeds, according to his 
knowledge.” — Kath. 5-7. 

“ Having tasted joy on the summit of the heaven of 
works, 

They return back into this world and even lower.” — 
Mun. /. 2 . JO . 

“A distinction is drawn among the souls returning 
from the Moon between those of ‘pleasing conduct* 
and those of ‘abominable conduct*. The former are 
born again as Brahmanas, Kshatriyas or Vaishyas, the 
latter as dogs, pigs or Chandalas ( Cf. Chand. 5. 10. 7). 19 

With regard to transmigration 1 , the 'Bhagavad-Gitl 
tells us that, if Mishra (impure) Sattva prevails when 
the embodied goes to dissolution, he rises to the world 
of the Gods ( Yadd sattve pravriddhe tu pralayam yati 
dehabhrit / tadottamaviddm lokan amalan pratipadyate // 
XIV. 14) ; if he goes in Rajas, he is born among 
men ( Rajasi pralayam gatva karma sangishu jayate // 
XIV. 15) ; and if in Tamas, he is born among lower 
animals or inanimate objects ( Tatha pralinastamasi 
mudha yonishu jayate 1 1 XIV. 15). Sometimes we find 
bad Souls take birth in good families and vice versa . 
Mrs. Besant accounts for the anomaly in her ' A Study 
in Karma 9 thus : — * 

“ How has he come into conditions so favourable ? 
It may be by a personal tie with some one already there, 
a service rendered in a previous life, a bond of affection, 
an unexhausted relationship. This avails to draw him 
into the circle, and he then profits by the various 

Karmic results which belong to the family Where 

the family Karma is bad, the individual born into it 
suffers, as in the former case he profits.” 

1 Also compare — Urdhvam gachchhanti sattvastha madhye tishthanti 
rajasah / jaghanyaguna vrittistha adho gachchhanti tamasah // B. Q % XIV . 18. 
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In the same book, we are told 1 how" ingeniously the 
Lords of Karma or the Recorders of the Past combine 
the fruits of the good and bad done by the Individual 
Souls. 

Emancipation 2 or Freedom is secured by Sannyasa 
or desirelessness and Yoga which consists of three steps, 
1st Karma Yoga (the Path of Action), which purifies 
the mind ; 2nd Jnana Yoga (the Path of Knowledge), 
which confirms Knowledge, and 3rd Bhdkti Yoga 
(the Path of Love), which secures Godhood. The 
necessity of these two means 3 is clearly pointed out in 
the following passage in Deussen’s f Philosophy of the 
Upanishadf : — 

" Thus emancipation was conceived, again em- 
pirically, in accordance with the external signs which 
it manifested. These signs were principally two : — 
(i) the removal of all desire (2) the removal of the 
consciousness of plurality. It is worth while therefore 
to produce or at least to expedite emancipation by 
artificial means, and the result was two remarkable 
manifestations of the culture of India, which are 
contained in germ in the older Upanishads and in a 

1 Of, Hcncc wo may find a person born deformed, with a gentle and 
patient character, showing that in a past life he strove to see the right and 
did the wrong. The angles of Judgment are utterly just, and the golden 
thread of completely misdirected love may gleam beside the black thread 
woven by cruelty. 

2 Of, Although this idea of Mukti, or liberation of the finite spirit 
through the knowledge of its infinite nature, is foreign to European 
philosophers, it must be said that, both in the Bible and in the writings of 
early Christian mystics, the belief in the attainment of one-ness with God 
through love is frequently to be met with ,— Brahmadananam by Sri 
Ananda Achdrya, 

3 Of, Karmajam buddbi yuktahi pkalam tyaktva manishinah / janma 
bandha vinirmuktah padam gachchhantyanamayam // B, 6,11, 51, 

Sannyasa yoga yuktatma vimukto Mam upaishyasi — B, 6 , IX, 28, 
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series of later Upanishads pass through a complete 
development. 

(1) The Sannyasa 

(2) The Yoga 

The former seeks by artificial measures to suppress 
desire, the latter the consciousness of plurality.** 

As a matter of fact, the Soul is free the very moment 
his Reason becomes steady, but he is said to secure 
Emancipation after death, because he is bound to see 
that his Prarabdha is exhausted. This point is explained 
in the following quotation which is based on Isha. 2. 

“ He who knows himself as the Atman has thereby 
recognised the world of plurality and the desire oc- 
casioned by plurality to be an illusion which can no 
longer lead him astray. His body is no longer his body, 
his actions no longer his actions ; whether he still 
continues to live and to act or not is like everything 
else a matter of indifference. But the semblance of 
empirical knowledge persists, and it is a consequence of 
this that deliverance appears to be first attained in all 
its completeness after the dissolution of the body.” 

The Freedom enjoyed during life is called Jivan- 
Mukti, as opposed to Videha 1 Mukti , which is Freedom 
enjoyed in disembodied state. Emancipation is of two 
kinds : 1st Nirguna or Sayujya Mukti, which means 
complete union with the Impersonal Brahma, and 2nd 
Saguna Mukti or dwelling in the Anldi Vaikuntha or the 
Eternal Abode of Vishnu, which includes all the four 

1 Gf. Videhamuktivishayasturyatitamatah param — Shri Yogavamhtha, 
Videharaukti follows, when through the extinction of pr&rabdha, the 
removal of the vehicles (of the bodies) takes place like the ether in the pot 
(after the pot is broken). — MuTitikopanishad. 

When one's body becomes a prey to time, he gives up the state of 
Jivanmukti, as the wind attains the motionless state, — Mnktikopanishad, 
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Muktis, viz,, (i) Sdlokya or living in the same region 
where the Lord dwells, (2) Sdmipyi or living near Him, 
(3) Sarupya or being like Him in form and appearance, 
and (4) Sdyujya or complete union with Him ( Paramam 
sdmyam upaiti divyam — Shruti ). 

The two following quotations from the Upanishads 
describe the Nirguna andSaguna Muktis 1 , respectively:— 

(1) u He who without desire, free from desire, his 
desire laid to rest, is himself his own desire, his vital 
spirits do not journey forth. But he is Brahma and in 
Brahma he merges. ,, — Brih. 4. 4. 6. 

(2) Like streams flow and disappear in the ocean, 
abandoning name and form, 

So the Wise freed from name and form 

Enter into that Supreme Divine Spirit — Mund . 
3. 2. 8 9 Prashna VI. 5. 

The former union, which is 4 a self-mergence and 
which leaves no place for personality’, is referred to 
in the following passage : — 

“The Sufis therefore, when they attain to the 
highest stage of Wasl or union, say that they are one 
with God, they have become God. The end of Sufism 
is total absorption in God ( as a drop which falls from 
the clouds into the sea ).” — Al Ghcizzali. 

The latter 2 * which is 'a Love-union (union-in-separate- 
ness of God and the Soul), a mutual inhabitation’, is 
thus expressed by the Saints Kabira and Tukarama : — 

1 Of. Ghanackya mukhefi siudhucba bind a jam, mile sagarin nirgunin 
moksha taisa / sadd bhetate aikya pavoui Ganga, samudrifi aski bhakti he 
antaranga // Vdtnana Pandit a. 

2 Of Yafcha nadyah syandamanah samudre’sfcam gachchhanti n&ma 

rupe vihaya / tatka vidv&n namarupad vimuktah pardtparam purushamu- 
paiti divyam // Shruti. 

Gangevoghamudanvati— Shri Bkdgavata . 
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"From the beginning until the ending of’tftne, there 
is Love between Thee and me ; and how shall such 
Love be extinguished ? 

Kabira says : ‘ As the river enters into the ocean, 
so my heart touches Thee.’ 

When the .river-water has flowed into the ocean, 
it comes not back. Listen to my word ! Tukdrdma has 
gone, he returneth not again.” 

In the Bhagavad-Git&, Nirguna Mukti is referred to 
in the words ‘ Param siddhimitogatah ’ ( have gone hence 
to the Supreme Perfection — XIV. I. ), and Saguna Mukti 
in the words * Mama sddharmyamdgatah ’ ( rising into 
fellowship with Me— XIV. 2 ). In order that one may 
not imagine the latter to be transitory, it is distinctly 
stated that the Muktas are not born at the time of the 
creation of a world, or destroyed at its dissolution 
( Sarge’pi nopajdyante pralaye na vyathanticha — XIV. 2 ). 
The 1 substance of the subject of Eschatology is given 


Ganga sagarin minali mile / minali tyachicha tyavari lole / taisa bhakta 
miloni bhavabalefi / Maze bhaktiche sohale MajamSji bhogi // Ehamthi 
Bhagavata . 

KM sakala jalasampatti / gheuni samudratefi. givasiti / Ganga jaifli 
ananyagati / minalichi mile // Jmneshvari . 

1 To thoee who raise doubts against the Saguna Mukti, Babu 
Aurobindo Ghose in his 1 Synthesis of Yoga ’ gives the following reply : — 

“ It has been said that we can become the Impersonal, but not the Personal 
God, but that is only true in the sense that no one can become individually 
the Lord of all the universes ; we can free ourselves into the existence of 
the active Brahma as well as that of the silence ; we can live in both, go 
back to our being in both, but each in its proper way, by becoming one with 
the Nirguna m our essence and one with the Saguna in the liberty of our 
active being, in our nature ( sadharmya^muTiti ). The Supreme pours 
Himself out of an eternal peace, poise and silence into an eternal activity, 
free and infinite, freely fixing for itself its self-determinations, using infinite 
quality to shape out of it varied combination of quality. . We have to go 
back to that place, poise and silence and act out of it with the divine 
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in Sftri BMgavata by sayiiig 1 that those who leave the 
body in Mishra ( Impure ) Sattva go to heaven, those 
in Rajas to the world of men and those in Tamas to 
hell; the Nirgunop&sakas merge themselves in the 
Impersonal Brahma ; the Yogis, Tapasvis and Sannyisis 
gd to Maharloka, Janoloka, Tapoloka and Satyaloka, 
according to their merit, and those alone who worship 
the Personal God by Bhakti Yoga go to His Supreme 
Abode, the An&di Vaikuntha. The Jnlnis who fail in 
Yoga ( Yogabhrashta 2 ) go to higher worlds and, after 
remaining there as long as they wish, return once 
more to this world to complete their course, and 
obtain Freedom in the ordinary way by making their 
Reason steady. The Jrulni Hatha Yogis, however, 
who go to Brahmaloka, secure Emancipation 3 at 
the dissolution of the Universe with Brahmadeva 
himself. 

Shri Krishna begins this Third Part of the 
Giti by telling Arjuna that the human body is 
called the Field’- ( Idam shariram Kaunteya kshetramitya- 
bhidhiyate — B.G.XIJI.l), to show that it is through 

freedom from the bondage of qualities but still using qualities even the 
most opposite largely and flexibly for the divine work in the world. Only 
when the Lord acts out of the centre of all things, we have to act by 
transmission of His Will and power and self-knowledge through the 
individual centre, the soul-form of Him which we are. The Lord is subject 
to nothing ; the individual soul-form is subject to its own highest Self and 
the greater and more absolute is that subjection the greater becomes its 
sense of absolute force and freedom.” 

1 Of* Sattve pralinah svaryanti naralokam rajolayah / tamolayastu 
nirayam yanti Mameva nil gun ft h // Yogasya tapasaschaiva nyasasya 
gatayo malah / mahar janah tapah satyam bhakti yogasya Madgatih // 

2 Of* Prapya punyakritam lokiin tato yati pardm gatim— 

j B, Q* VI 41-45. 

S Of* Tatra prayata gachchhanti Brahma Brahmavido janah // B* Q* 
VIII 24. 


is 

this world 1 of man alone that all Souls must pass to the 
different goals, which are the fruit reaped from the seed 
sown here. "Man”, therefore, says Swfimi Vivek&nanda, 
“ according to the Vedanta Philosophy, is the greatest 
being that is in the universe and this world of work 
the best place in it* because herein is the greatest and 
best chance for him to become perfect. Angels or Gods, 
or whatever you may call them, have all to become 
men, if they want to become perfect. This is the 
great centre, the wonderful poise, and the wonderful 
opportunity — this human life.” This body is undoubtedly 
transient and joyless, but if well utilized, it enables 
one to enjoy Eternal Bliss and Companionship of God. 
We ought, therefore, always to love and worship Him 
( Anityam asukham lokamimam prapya bhajasva Mam 1 1 
B. G. IX. 33) — a thing lying quite within the province 
of our Will, which, as already proved in this Commentary 
(Chapter II. 49-50), is unaffected by Prarabdha. Will 2 
is thus distinguished from Desire by Mrs. Besant, who 
identifies the former with Conscience ( Avyakta tattva or 
Chitta ) : — 

“ Desire is the outgoing energy of the thinker 
determined in its direction by the attraction of external 
objects. Will is the outgoing energy of the thinker, 
determined in its direction by the conclusions drawn 

1 Of. Adhascha mulanyanu santatani karmanubandhini manushya 
loke — B. Q. XV. 2. 

2 Will or conscience, then, is a modification of Sattva or Antah* 
karana ( Tenchi antahkarana sattva shabden— Chitsadanandalahari ) which 
when properly developed or rather purified, becomes, step by step, Faith or 
Shraddha ( Sattvdnurupd sarvasya shradddhd bhavati Bharat a — B. G . 
XVII, «$), Love or Bhakti (From Pure Faith is born Love— Lord Ohaitanya ) 
and the Self or God meaning Atmfi or Brahma ( Mama bhdveH thdin pade / 
Rama bhaktui etude / Rama aikya rupen jode / manna yade shrutUi // 
Shri Rdmadasa Swdmi ). 




by the reason from past experiences or by the direct 
intuition of the thinker himself. Otherwise put, Desire 
is guided from without, Will from within. Will in the 
domain of morality is generally entitled Conscience.” — 
The Ancient Wisdom. 

If one were to ask how to worship Him, Shri Krishna 
says "Fix your mind on the Universe as the Form of the 
Personal God, love Him as the Self, hear and sing His 
Name and Glories, and bow down to Him ! ( Manmand 
bhava Madbhakto Madydji Mam namaskuru — B.G. IX. 34 
and XVIII. 65)”. This is, as already mentioned before, 
the key of the Bhagavad-Gita. Nay, in every one of the 
Six Chapters of this Part, the Blessed Lord establishes 
propositions to that effect— (l) His Lovers alone assume 1 

His own Form (Madbhakta Madbhdvdyopapadyate — 

XIII. 18), (2) those who worship Him alone by the Yoga 
of unadulterated Love are only fit to become the Saguna 
Brahma or the Personal God (Mancha yo'vyabhichdrcna 

bhaktiyogena sevate Brahma bhuydya kalpate — XIV. 26), 

(3) I go indeed to that Primal Being ( Tameva chadyam 
Purusham prapadye—XV. 4), (4) grieve not, you are born 
with divine 2 endowments (Ma shuchah sampadam daivim 
abhijdtosi — XVI. 5), (5) with the pronunciation of ‘Tat’, 
acts are performed by those desiring Freedom ( Tad 

ityanabhisandhdya kriyante moksha kdnkshibhih—XVII. 

25), and (6) by Love he enters into Him ( Bhaktyd 

vishate tat—X VIIL 55 )- 

1 Of, The end of life is to be like unto God I and the soul following 
God, will be like unto Him ; He being the beginning, middle and end of all 
things.— Socrates. 

2 Of, J&ne bhakticha jivhala / tochi daivacha putala // TuMrama 
Mahdrcya, 




CHAPTER XIII 

(TRAYODASHO’DHYAYAH) 


SYNOPSIS.— Here begins the subject of Escha- 
tology. This body is called the Field ( Idam 
shariram kshetram ityabhidhiyate — XIII. l), 
and one who knows it is called the Field-knower 
(Etadyo vetti tam prdhuh kshetrajnah — XIII. i). 
God Himself is the Field, and He too is the 
Field-knower (Kshetrajnam chapi Mdm viddhi — 
XIII. 2). The twenty-four elements , vis., 
the great elements (Mahabhutani — XIII. 5) 
&c., and the seven modifications (Vikdrdh) 
such as desire, aversion (Ichchhd dveshah— 
XIII. 6.) &c., constitute the Field. Through 
Pure Sattva there is scope in the Field for 
Knowledge and Emancipation. The qualities 
of Mishra Sattva, Rajas and Tamas , however, 
breed Ignorance, which leads to births and 
deaths. The marks of Knowledge, which is the 
means to realize the object to be known (Jneyam), 
are eighteen , viz., humility, unpretentioushess 
(Amdnitvam adambhitvam — XIII. 7) &c. The 
Jneyam is said to be the beginningless Supreme 
Brahma , who is neither the Individual Soul nor 
the material world ( Anddimatparam Brahma na 
sattanndsaduchyate — XIII. 12), to be realized by 
Vyatireka , and it is also everywhere hands and 
feet ( Sarvatah pdni pddam tat — XIII. 13), to 


2 
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be realized by Anvaya. It is the Lover of God 
alone who understands all the three, viz., 
Kshetram, Jndnam and Jneyam, to be one, and 
becomes fit to assume the form of God (Mad* 
bhakta etadvijnaya Madbhavayopapadyate — 
XIII. 18). There are two kinds of Spirit 
(Purushah) in this body, viz., the Universal 
Soul (Kshetrajna proper) and His reflection, 
the Individual Soul, who is also called 
Kshetrajna (Paramatmcti chapyukto dehe’smin 
purushah parahn-XIII. 22). One who knows 
both of them as well as Nature (Prakritih) with 
its qualities ( Gunaih saha), however living , is 
not born again ( Sarvatha vartamdnopi na sa 
bhuyobhijdyate — XIII. 23). The four methods 
of meditation (Dhyanam) to be followed after 
Self-realization for making the Reason steady 
are: — (i) Nirvikalpa Yoga (Dhyanena dtmani 
pashyanti’—XIIL 2 4), (2) Sdnkhya Yoga, (3) 
Savikalpa Yoga (Yoga) and (4) Karma 
Yoga. The union of the Field and the Field - 
knower is the cause of rebirths (Yavat 

sanjdyate kshetra kshetrajna sahyogat — 

XIII. 26). One who realizes their separation , 
that is, who sees the Supreme Lord ( Para - 
meshvaram) in all beings, secures Emancipation 

(Samam sarveshu bhuteshu sa pashyati — 

XIII. 27). The evil effects of actions are 
avoided by realizing that they are all done 
by Nature and that the Self is actionless 
( Prakrityaivacha karmdni &c — XIII. 29 ). 
But this is possible to him alone who sees God 
everywhere and thereby becomes himself the 
Brahma (Brahma sampadyate tadd — XIII. 30). 
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The Self, having thus become the Paramdtmd, 
though embodied, does naturally no act and 
takes no stain, because He is beginningless and 
qualityless ( Andditvat nirgunatvdt Paramdtmd 
ayam avyayah sharirasthf pi na karoti na 
lipyate — XIII. 31), as the all-pervading space 
(Sarvagatam akdsham — XIII. 32) is un- 
soiled by dirt, or the Sun (Ravih — XIII. 35) 
is unaffected by the actions of the people 
who work in the day-light. The Individual Soul 
too does not act, but, because he enjoys pleasure 
and suffers pain, he is stained on account of 
his vehicle (Upddhi). The substance of the 
whole Chapter is that he, who knows the 
difference between the Field and the Field - 
knower by acquiring Vyatireka and Anvaya 
Knowledges and secures liberation from material 
tendencies by making his Reason steady, reaches 
the Supreme Goal (Kshetra kshetrajnayor 
evamantaram ydnti te par am — XIII. 34). 

O dear Shri Krishna ! In order to put a stop to any 
misunderstanding of Thy utterances on the Bhakti 
Yoga, Thou hast been pleased to declare emphatically 
in the last verse of Chapter XII, which is the solace of 
Thy true Lovers, that they alone who worship the Cosmic 
Spirit ( Dharmydmritam ) exactly in the manner Thou 
hast taught — and they can be none but those who are 
full of Faith and who require nothing save Thee, Who 
art their Supreme Goal — are past measure dear to Thee ! 
Deign, now, to explain clearly the details of the two 
parts Dharma (Nature) and Amritam (Spirit) of which 
the Dharmydmritam or Cosmic Spirit is apparently 
composed, and also to impress upon our minds their 
absolute unity, as there is of the waves and the sea, of 
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the piece of cloth and the thread, of the earthen vessels 
and the clay, and so on, since Thou deemest this mode 
of understanding to be necessary to ensure Emancipation, 
which is the principal subject matter of this Third Part 
of Thy Holy Gita ( Ya evam vetti purusham prakritincha 
gunaih saha / sarvathd vartamano'pi na sa bhuyo’bhi- 
jay&te 1 1 XIII. 23 ) 1 

In this Chapter, the Blessed Lord first speaks of the 
gross discrimination 1 in connection with the subject of 
Nature ( Prakritik ) and Spirit (Pumshah), and then, of 
the subtle one which helps to secure Living-Freedom. 
The first verse tells us that this body, which is a 
modification of Nature, is called the Field, and the 
Spirit, that knows it, is called the Knower of the Field. 

3 1115 : tfcr ll l II 

“ This body, © Kaunteya (Son of Kunti) ! , Is called 
the Field i he who knows it is called the Field* 
knower by them that know him.” 

In some editions of the Bhagavad-Gita, the following 
verse is given at the beginning of this Chapter : — 

3T#T 3^r5T— HW 4Nr ^ I 

sr tor 11 

The meaning of it is 

“ Arjnna said — Nature and Spirit, even the Field and 
the Field'knower, Knowledge and that which ought 
to he known, these I fain would learn, O Keshava!” 

It appears to have been interpolated 2 by somebody 

1 Qf. Prathama sthula viveka / ty&nen adhin haravS sthula aviveka / 
raaga mukhya sukahma vivekacheii kautuka / pahatan dehincha anubhava 
mukticha // Yatharthadipika. 

2 Of, Pana kshetra kshetrajna vich&ra Gitefita kasa ala hen na kalalyd- 
mulen konifi taxi lia shloka yethefi m&gahuna ghugaduna diUt ahe aseh 




who could not see the connection between this Chapter 
and the last one, viz., the necessity here of the full 
explanation 1 of Nature (Prakriti or Dharma), appearing 
in the form of the Field ( Kshetra ), and the formless 
Spirit ( Purusha or Amrita), being the two parts of the 
Cosmic Spirit ( Dharmydmrita ) referred to in the last 
verse of the last Chapter. If accepted, it would make 
the total number of verses of the GitS 701 instead of 700. 

Body is called in Sanskrit * shariram because it is 
subject to destruction ( shirna ). Shri Krishna says the 
human body is called ( idam shariram 2 abhidhiyate) the 
Field ( kshetram ), because 3 it is the source of all kinds 
of actions. Whatever is sown in it becomes Kriyam&na 
in this life, Sanchita immediately after death, and, when 
ripe for enjoyment or suffering, appears in the form of 
Prarabdha in another life. One who identifies himself 
with the body, called the Field, is said to be the Field- 
knower (etad yo vetti tarn prahuh kshetrajna iti) by 

spashta disuna yeten. Tikakara ha shloka prakshipta manitata ; va tasen 
na kelyasa Gitentila shlokanchi sankhyahi satasheS pekshan eka adhika 
hotye.— GitdraMsya. 

1 Of. Dharmamrita upasana / thalaka sangitali Arjuna / fcyacM vistara 
ha Karunaghana / bolanen lagala ye riti // Kin dharma titake prakriti / 
kshetra jichi akriti / navhe akriti, na vikriti / purusha to ehinmatra 
amrita // TathdrthadipiM, 

2 Of. Ptlrtha parisije / deha hen kshetra mhanije / hen janeii to bolije / 
kshetrajnu gi // Judneshvari . 

3 Of. Yayasi kshetra aisen kan pafi mhanije / tari shetifl bija periliyS 
jaisefl nipaje / ya lagiil tayaten kshetra mhanije / taisen janije dehiii 
kshetra // Ye sharirifi mlna karmen karitan / varanvara phalefisinchi vistAre 
sarvathS / ya lagiil kshetra mhanije tatvata / jana P^rtha yenen nyfiyefi // 
Ohitsadanandalaha ri . 

Kshetra mhanije sheta / tyafita perilefL tefi ase ugavata / jyachefi 
kriyamana houni sanchita / prdrabdhapana pavaten // Sarvdn karmanchiyS 
utpatti / ya shariracha ptoni hoti / mhanoni yatefi mhanati / kshetra 
mhanoni Kunti suta JJ YiUhdrthadipiud, 
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those who know him ( tadvidah i). But they alone can 
thoroughly understand the Field-knower ( kshetrajna ) or 
the Individual Soul ( Chidansha ), who know the All- 
pervading Universal Soul, for it is impossible to make 
out from a photo, or reflection, anyone whom we do not 
know. Those who know water can only be said to 
know the waves, and those who know the sun in the 
heavens can only be called the knowers of its reflections 
in waters. The solar reflection gives light merely to 
the water in which the sun reflects itself, but the sun 

gives light to the whole world* Now, even if one 

realizes the Self in his own body and does not realize 
him as the all-pervading Universal Soul, he too cannot 1 2 
be said to have known the Field-knower or the Individual 
Soul. For, as far as the water in which a lamp reflects 
itself is concerned, there is no difference between the 

light of the lamp and that of the reflection. But the 

difference lies in the fact that the light of the reflection 
is restricted to its water alone, whereas that of the lamp 

1 Of. Kiii sharira, kshetratefi / jo jane mi, mazen, mhanoni tyatefi. / 
kshetrajna mhanoni mhanati chidafishatefi / je tyatefi bare janati // Ha 
kshetrajna mhanije pratibimba / bhokta, jyasi jivopadhicha avalamba / 
tyatefi janati techa sarvagata bimba / te janati // Yathdrthadipihd . 

Ani yaya kshetratefi jo janatu / mi mazefi aisefi y&ten mhanatu / tyatefi 
kshetrajna aiei bolati matu / phala bhogitu tethinchefi jo // Jaisen krishichen 
krishivala phala bhogita / taisen yethincheii phala jo anubhavita j 
ani ya kshetra kshetrajnantefi janata / tadvida mkanata tayalagifi // 
Ohit8adanandalahari . 

* Tat ’ etale te arthat kshetrajna tene ‘ vid ’ etale jananara, te juanio 
ema viveka kahe chhe. — JJvivedi , 

2 Of. Tathapi dpalyS, sharirin / kalala bimbatma pratyagyritti karuni, 
pari / sarvagata sarvatra Dakale tofivari j sarakhin donhifi chaitanyen // 
Pratibimba dipen jefi jala / saprakasba jalefi ujjvala / tya jalifi taiseilchi 
vimala / teja bimba dip^chefi If Prakasha sarakhe donhi pari / pratibimba 
n&hifi jala baheri / bimba prakasha gharabhari / pratibimba na ase jala- 
yegalen // Yathdrthadipihd. 
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illumines the whole house. Shri Krishna, therefore, 
says, in the loth verse of Chapter XV, that the deluded 1 , 
that is, those who, after Self-realization, have not 
cleared their doubts ( akritatmano ), do not perceive the 
Field-knower but the Wisdom-eyed perceive him 
( Vimudhd nanupashyanti pashyanti jndna chakshushah). 
The Wisdom lies in seeing all beings in the Self ( Yena 
bhut&nyasheshena drakshyasydtmani — B. G. IV. 35). In 
the next verse is established the unity of both the Field 
and the Field-knower with the Eternal Brahma. 

^TR JTT WRxT 

qr regM jft jw ll R ll 

“ And know Me also, 0 Bharata (Descendant of 
Bharata) !, to be tbe Fleld*knower In all Fields. 
The Knowledge of the Knowledge that Is In the 
Field and the Field*knower has My lull accord.” 

After showing the difference between the Field and 
the Field-knower in the first verse, Shri Krishna 
points out, in the first half of this verse, their unity 2 and, 
in the second half, the essence of that unity. The force 3 

1 Of. Atan sattvika ahankara / nirasifcan nihshabda bimba lakshafisha 
silkshatkara / ghadala, tari jadabhriinti parihara / navbatiiri, na kale 
k8hetrajna ha // Kin jnana chakshu asela jyanla / teebi pahati bhoktaya 
chidanshala / jnana chakshu ahe mbanaven tyunla / jyanla atma dise 
sarvabhutin // Yatharthadipikd. 

2 Of. Yethen purvfirdhifi. ekatva / uttarardhifi ekatvacben tattva / 
boloni, nirasito bhinnatva / purva shlokokta dohincheii // KiS ha viveka 
gthula / pudhen aukshma viveka bolatan jneya kevala / sadasad vilakshana 
boloni Ghananila / mhanela kin * sarvatah pani padam tat sarvatokshishiro- 
mukham ’ // YatharthadipiM. 

3 Of. 1 Kshetrajnam chapi Mam viddhi’ mhanoni / mhanatiifi ya ekyd 
aksharen * cha ' karen karuni / kshetr a Micha ani ‘ api * sbabden kshetrajnahi 
Mioha aisen suchavoni / bolatase // YatharthadipiM. 

Dusarya shlokantila chapi = snddhan ya shabdancha kshetrajnacha 
navhe tara kshetra dekhila Micha &he asa artha hoto. — Gitdraliasya. 
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of ‘ cha 3 (and) is to suggest that He Himself is the 
Field, and that of ' api’ (even) is to show that He too is 
the Field*knower. This is what is called gross discrimi- 
nation. The subtle one is discussed in verses 12 to 1 7, 
where, after saying that the Impersonal Brahma 
(na sattann&sadiichyate) is what is to be known first, it is 
stated that it must be also seen everywhere hands and 
feet ( sarvatah p&nipddam), as gold in ornaments. The 
unity between Nature and Spirit is self-evident to the 
Jn&ni, but such is not the case with the unity between 
the Spirit and its reflection ( Pratibimba ), the Individual 
Soul. In the great sentence (Mahd Vakya ) ‘ Tattvamasi 1 ' 
(Thou art That), ‘ tvam 3 refers not to the Individual Soul 
but to the Spirit ( Kutastha ) that pervades the whole 
body, and * tat ’ to God, the Universal Soul. In the 
Brahminda 2 Purina, the Universal Soul is compared to 
the all-pervading vacuum or space ( Mahaddkdsha ), 
Kutastha to the vacuum in an earthen vessel ( Ghatdkdsha ), 
and the Individual Soul to the vacuum reflected in the 
water in the vessel ( Jalakdsha ). The unity of the 
Individual and Universal Souls is, therefore, not as 
evident as that of the Kutastha and God. The de- 
struction of the vessel leaves no difference whatever 
between Ghatdkdsha and Mahaddkdsha. Both of them are 
always stable and immovable, but the least movement 
of water disturbs the Jalakdsha. The Field-knower 
( kshetrajna ) is, however, said to be one with God {Mam 


1 Of, Avichchhinnasya puraena ekatvam pratipadyate / tatfcvamasyadi 
vakyaisoba sabh&sasyahamastatlia // Adhyivtma Rdmayana . 

2 Of, Akashasya yatha bhedastrividho drishyate mah&n / jalashaye 
ma hakasha stadavachchhinna eva hi // Pratibimbakhyamaparam drishyate 
trividham nabhah / buddhyavachchhinna chaitanyamekam purnam tatha 
param // Abhasastvaparam bimba bhutam evam tridha chitih / s&bh&sa 
buddheh karfcritvam ayichchhirme’vikarini // 
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viddhi), because all the Individual Souls unite* themselves 
with the Kutastha at the dissolution of the Universe 
C Srishti pralaya) as well as in deep sleep ( Sushupti ). Now, 
a question arises — How is it possible for the Field which 
is a thing material, the Field-knower who is a spirit that 
enjoys pleasures and suffers pain, and God Who is Pure 
Knowledge, to be all one ? The reply is given in the 
second half of the verse, by saying 1 2 that the Knowledge 
of the Knowledge or essence, which shines in the Field 
as well as in the Field-knower, is deemed by the Lord to 
be true Knowledge (kshetra kshetrajnayor jnanam yattajjnd- 
nam matam Mama). Everybody is conscious of the 
Knowledge that exists in a living body, but he alone is 
to be called a real Jnftni who sees 3 the Knowledge 
(jndnam) or the material cause of the world, through the 
Grace of the Preceptor, even in a dead body, as one sees 


1 Cf, Parantu tya kutasthasa Shruti / aikya puma ckaitanyasi bolati / 
chidahsha Bare aikya pavati / avichchhinna kutasthincha tya // Vegalen 
tutalen. ten vichchhinna / tutalen nahin ten avichchhinna / jivopadhi 
madhyeh hi asoni bhinna / Ha dise jalakasha jaisa akashin. kutastha aisa // 
Prapanchacha pralaya / tevhan tya kutasthih pratibimba laya / kimbahuna 
sushuptinta jevhan upadhi tamomaya / pravesha kutasthincha prati- 
bimbaoha, // Yathdrthadijpilid. 

2 Of, Kin kshetrahta ani kshetrajnanta / jeh jnana ahe mhane Ananta/ 
tya jnanacheB jnana, ten Maja sammata / ha artha vishada yethehchi 
bolane ase // Kshetra mi, mazen, mhanoni / janaton hen bhalata jane, 
yavaruni / jnana tya madbyen dise parantu jnani / mrita kshetra, shava 
jada, yantahi dekhati jnana ten J/ Jo jane kshetrateh / kshetra jna mhanaven 
tayatefl / purvashlokin svayeh Bhagavanten / vakhanileii yo ritin // Tari 
jnana svayeil nirdharma / kshetra jananen vrittiche dharma / tevhan 
kshetrajna tattvachen hen varma / kin buddhiyukta chaitanya ten // 
Yatharthadijpiha, 

3 Of, Jnana tantu r kshetra pata / jnana mrittika, kshetra ghata / 
anubhaviyasa aiseh kshetrifi prakata nipata / jnana svayeh shuddha 
svarupa jeh Mazen // Teh jagacheh upddana / sattva jalih bimbaleh jnana / 
jyasa tya sattvayogen jnananusandhana / kahetracheh // Yttiharthadipiha, 
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thread in a piece of cloth or clay in an earthen vessel. 
The Field-knower ( kshetrajna ) is said to be one who 
knows the Field. He is the reflection of God pervading 
the Reason but, He being Impersonal in nature 1 , 
he would be unable to know the Field, unless he 
is essentially the spirit united with the Reason. The 
light we see in a fire-brand is the light of the 
fire, but no fire can appear without wood or any 
other combustible material. Thus, the fact that the 
reflection is mixed with the Reason enables one to 
understand theoretically that there is Knowledge in the 
Field-knower, but he cannot realize it in the Field unless 
he secures the Grace of the Preceptor. One must 
first, however, realize, beyond 2 the material Field, 
the Field-knower residing in the Reason, and then, 
by means of that Knowledge, the all-pervading 
Soul. Lastly, he must realize the Knowledge in 
everything, as thread in a piece of cloth or clay in an 
earthen vessel. This Knowledge alone, which is referred 
to in the l6th verse of Chapter II ( Ndsato vidyate bhavo 
ndbhavo vidyate satah / ubhayorapi drishto' ntastvanayostattva- 
darshibhih II ), has the concurrence of Shri Krishna. 
If the meaning of the second half of the verse had been 
only that He deems the Knowledge of the Field and 
the Field-knower to be the true Knowledge, there was 

1 Cf. Tari jnana svayefl nirdharma / kshetra jananen. vrittichc dharma / 
tevh&n kshetrajna tat to lichen hen varma / kin buddhiyukta chaitanya ten // 
Prakaaba agnicha pari / kashtadi yoga navhe jonvari / pratyaya. naye toilvari j 
kutashana // Taisen pratibimba yukta buddhikaruni / mhanuni kalateii kin 
tyaftta jn&na ase mhanuni / jada kshetranta Gurakripe vaiichuni / pratyaya 
naye j\ Yatharthadipika. 

2 Of, Ya jada kshetra paratn / kshetrajna buddhistba janava tattvata / 
tya olakhinefl olakhavd iiyata / jnanntma sarvagata // Maga jehvi tantu 
patin / kill mrittik& jehvi ghatih / olakhaveh jada kshetrache patifi / 
Gurumukheh sarvatra ughada jnana jj Yathdrthadipikd, 
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no necessity 1 of using the word * Jndnam ' a second 
time. He tells, in the next verse, that He would now 
give some important points on the subject briefly. 

greraras r cr^urT^ Sr *jnj n\ w 

“ What that Field is, what It Is like, how modified and 
whence It is and what he Is, and what his mighty 
source is, hear that now briefly from Me.” 

The Blessed Lord here wishes Arjuna to hear from 
Him in brief ( samdsena Me shrinu ) what the Field is 
C tat kshetram yat ) and what its nature ( yddrik ), its 
changes ( yadvikari ) and its origin (yatascha yat) are. 
As regards its origin 2 , it is stated that it is the result 
of Nature (Prakriti), which is its cause. The cause of 
Nature again is the Eternal Brahma. It is like the 
semblance of water (mirage) which appears on the 
rays of the sun. Thus, the Field proceeds from the 
spirit and appears in the form of matter. It is a 
modification ( vikara ) of Nature ( Prakriti ), and its 
character is such ( yddrik ) that, like earthen vessels, it 
appears to exist although it does not really exist, being 
in reality the clay of Brahma. And He also wishes him 
to hear what the Field-knower is ( sa 3 chayo ), and what 

1 Of. Kin kshetrachen ani ksketrajnfichefi / jen jnana ten Maja 
sammata sachen / itakiyanencka artha siddha hota ; jnana padachen / 
dusariyachen na dise prayojana tya artkin // YatharthadipiM, 

2 Of. Karana rupini prakriti / tecki ldiryarupeu. ksketra mhanati / 

ticbi hi anadipanefi punakpunha utpatti | ehitsvarupapasuni sarvada // 
Pratidini surya kiranin / dise, nasoni mifckya pani / aisi prakritichi utpatti 
Chakrapani / suckavi yethen // Aisefi ken ksketra ckaitaDyachapasuni / 
ani bkasatek jada acketana mkanoni / mkane jyapasuni jen jada houni / ahe 
ten aika // YatharthadipiM . , 

3 Of. Taricha uttar^rdkifi pratkama / * sa cka yo ’ mhane Saryottama / 
kifi to jo ahe, tenhi guhya parama / sangena mkanaje tohi bimba // To 
mhanoni mkanatan pratibimba / ani tochi jo mhanatan tohi bimba / kin 
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his powerful origin is ( yat prdbh&vascha ). The Field- 
knower ( kshetrajna ) is a reflection of the spirit which 
pervades the Kshetra ( Field ) and is nothing but the 
spirit itself, because it proceeds from the spirit and 
merges itself into it again. In the next verse, Shri 
Krishna tells Arjuna where he would be able to find 
the information in detail, which has been given here 
in brief. 

S K fo f fr fgWT iftcT 1 

kgsjfe refafktfr n a II 

“ ( All that ) Is suns In manifold ways by Rlshis 9 
In several hymns 1 dlstlnctly 9 and In Brahma 2 
Sutra texts and those full of reasonings and well* 
settled.” 

The Sages Vasishtha and others have made deep 
enquiries 8 about the essence of the Field and the Field- 
knower and have come to the conclusion that both of 
them are nothing else than Brahma ( Rishibhih bahudhd 
gitam). This is also expressed in the Ve dic* hymns, 
pratibimMcha kadamba ] laya udbbava bimbinclia pavato // Y %tho.rthd- 
dipiM. 

•* Kona mi kaificha kotbuni alon hen guja Sadguru liigifi pusa na // ” 

Jivo Brahma nachanyatha— Yog avi ms l it ha. 

1 Of Chhandathi etale Veda Upanishada adithi , — Dvivedu 

2 Of. Brahma Sutra ane bij&n pada adithi, — JDvivedi. 

3 Of Kishi Vasishthadikiil bolilen / hen kshetra kshetrajna, tattva 
shodhilefl / shevatin herichi sadhilen / kin donhi hen Brahma chitsvarupa // 
Yat hart hadipi7ia» 

Tari kshetrajna ten kaisen nirdharlti / Vasishthadika Rishishvara jayaten 
gati — Ohitsaddnandalaharu 

4 Of Taisenchi bolileCL Vedin / tatparya jyaehen kevala abhedin / 
* Sarvam khalvldam ’ ani 1 tattvamasi ’ ityadi / Brahmioha bolati jadaikya 
ani chidaikya // Aise ananta Veda / prithak prithak shakha bheda / ha 
don parichft abheda / sarvahi upapaditi // Yathdrthadijpiha. 

Chhandefi je£i Bigadiken asati / tenhin vividhaprakarin nirupiti— 
(Jhitsaddnandalahari, 
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such as ' Sarvatn khalvidam Brahma ’, ‘ Tattvamasi’, ' Neha 
n&nasti kinchana’ and others, which are numerous and 
distinct ( chhandoibhir vividhaih prithak). The Brahma 1 
Sutras are short terse sayings or aphoristic sentences 
which give indications or instruction about the Eternal 
Brahma. They are based by the great Muni Vy&sa on the 
Vedas. They establish that this ornament of the transient 
material world is all God, Who is the eternal gold, and 
that the Individual Soul, who enjoys pleasures and 
suffers pain, is His reflection. After hearing the 
propositions laid down in the Vedas and suggested in 
the Brahma Sutra texts ( Brahma Sutra padaih), it is 
necessary to meditate upon them. The conclusions 
arrived at after meditation ( vinischitaih 2 ), such as ' Ekame- 
vadvitiyam Brahma ’ and others, are called * Paramartha ’ 
by the Shrutis. These, however, cannot be realized 
by the Disciple unless the Preceptor uses some means, 
like similes, to enable him to grasp their true meaning. 
The texts which bear this object ( hetu ) in view, such as 
* Ekenaiva mritpindena sarvam mrinmayam vijndtam sydt 
vdchdrambhanam vikdro namadheyam mrittikd ittyeva 
satyam ’ ( By one clod of clay all that is made of 
clay is known, the difference being only the name, 
arising from speech, but the truth being that all 
is clay), and the like, are referred to in the word 

1 Of. Brahma Sutranchya dusarya adhyayailtila tisarya padachya 
pahilya sold ( 16 ) sutranta kshetracha va uantara tya padachya, akhera 
paryanta kshetrajnyacha vichara kelela ahe. Brahma Sutrafita ha vichara 
ahe mhanuna tyansa ‘ Shariraka Sufcren * mhanaje sharira kinva kshetra 
yacha vichara karanariu sutren asenhi mbanatata. — Oitdrahasya. 

2 Of. Evancha jeh Vedin bolilen j ten Brahma Sutrapadin suchavilefi / 
yd siddhantdchen shravana jhalefi / tyasa manana tadanantara // Mananefi 
karuni jo siddha artha / to ugachi bolati Shruti paramartha / to mhandvd 
nischitartha | yathartlia ' ekamevadvitiyam Brahma ’ ityadi // Yathartha - 
dijtikd. 
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‘hetumat 1 ’. The metaphors of the sparks springing 
from a burning fire, of the spider spinning its web out 
of itself, of the hairs springing from a man’s head 
without any special wish of himself, &c., which we 
find in the Vedas, may be put in the same class. In 
the next two verses, Shri Krishna gives details of the 
Field ( kshetra ). 

tfipnfr 5&K qr *N~ llMl 

^53T I 

n ^ n 

" The great elements, Egoism, Reason, and also the 
Unmanifested, the ten senses and the one, and the 
five objects of the senses, desire, aversion, 
pleasure, pain, combination, consciousness, the 
power of holding together * such. In brief, has been 
declared the Field with changes * 0 
The body composed of these twenty-four elements 
is called the Field (kshetra), but the five principal of 


1 Of, Thus, when the Vedanta has to explain how the Sat, the real or 
Brahman, dwells within us, though we cannot distinguish it, the author of 
the Chhandogya Upanisbad VI. 13, introduces a father telling his son to 
throw a lump of salt into water, and after some time to take it out again. 
Of course he cannot do it, but whenever he tastes the water it is salt. In the 
game way, the father says, the Sat, the divine, is within us, though we cannot 
perceive it by itself . — The Six Systems of Indian Philosophy by Professor 
Max Muller , 

Vedan sarvancha eka siddhanta / to vishada bole shastra vedanta j pari 
yuktikaruni santa / anubhava anifci // Ya yukti jijnasu janiil / dhunduni 
anavya kothuni ? / &ni jnana tofi yukti vAnchuni anubhava na ye // Mhanuni 
yuktihi aishacha Vedifi / kill anubhava hoya sadyah G-urumukhen abhediii / 
hetu aise jyd shrutiebya padin / tin Vedavachanen inhanavin hetumanten // 
Tatharthadipiha, 
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them (mahdbhutdni 1 ) are Earth, Water, Fire, Air and 
Space. Their root or cause is Tamasa Egoism 
( ahankdro ), the deity of which is Rudra or Mahesha. 
The cause of Tamasika Egoism is Reason ( buddhilfi or 
Mahattattva ), the deity of which is Brahma. Its cause 
again, as suggested by the words * evacha 3 ’ ( and also ), 
is the Unrevealed or Unmanifested Nature ( avyaktam ), 
also known as Pure Sattva or Chitta, the deity of which 
is Vishnu or Visudeva, Who reflects Himself in it and 
creates the Individual Souls. The ten senses ( indriydni 4 
dasha ), viz., five Jnanendriyas ( hearing, &c.) and 
five Karmendriyas (speech, &c.), are the results of 

1 Of. Tail panchamahabhutefi aishiii jana / prithvi apa teja vayu 
gagana / ani panchamah;ibhut:incha jo karana / ahankara purna to aifla // 
Ohitsaddnandalahari. 

Mhanoni adhin mahabhuten mhanavih / tin trividha ahankaranta 
tamaBapasuni janavin — Yatharthadipikd, 

2 Of. Aham pratyayen karuni jo pratyaksha bhuta / tochi to abankara 
jana nischita / buddhi te adhyavasaya lakshanabhuta / jiten mahattattva 
bolije I/ Ohitsaddnandalahari . 

Mahattattvachi Brahma jala/ mhanoni buddbichen adhidaivatapana 
tyala / jaisa Rudra abankara jyala / daivatapana abankara matrachen // 
Boloni buddhi shabden mahattattva / tya pudbencbi tyacben karana avyakta 
tattva / bolato jen may a tattva sbuddha sattva / triguna sutra jyapasuni 
upajaleii // Yatharthadipikd. 

3 Of. Atari ‘ evacha * mhanoni / purvardhachya antin he adhika shabda 
doni / buddhi mahattattvachi ani chitta avyakta yavaruni / euchavi aisen 
janaven // Yatharthadipikd. 

4 Of. Kin indriyen dasha / rajasa ahankarache karyansha / ani eka 
mana tenhi Hrisbikesha / sncbavi karya sattvika ahankarachen // Yathartha - 
dipikd. 

Tari shrotra, tvak, chakshu, rasana, ghrana / hen jnanendriyeii pancha 
tun jana / vacha, pani, pada, shishna / panohai jana karmendriyen teii // 
Ohitsaddnandalahari. 

Temaja mayana tamaunshathi jema a tattva tema rajaunshathi, tath4 
sattvafishatbi pancha pancha jnanendriya karmendriya ane mana e prakare 
vyavastha janavi. — Dvivedi, 



32 


RAjasika Egoism, and the mind (ekancha) is the result of 
S&ttvika Egoism. The five sense-objects (panchendriya 
gochardh ), viz., sound, touch, form (including colour), 
taste and smell, are the qualities of the five great 
elements space, air, fire, water and earth, respectively. 
These are the twenty-four elements given in Shri 
Bh&gavata also. Their changes or modifications (vikdra) 
are seven. The mind, owing to its connection with the 
senses, entertains, through previous tendencies, a liking 
for some objects which it considers good, and a dislike 
for others which it considers bad. The longing or 
desire for good objects is called ‘ ichchhd \ and 
the hatred or aversion for bad ones is ‘dvesha\ The 
reason of desire or aversion is that the objects deemed 
good give pleasure ( sukham ) and those regarded as bad 
give pain (duhkham). All desire and aversion, pleasure 
and pain, are experienced in the body ( kshetra ) alone, 
which is nothing but a collection ( sanghata *) of elements. 
For, if a man were to possess the Jnanendriyas without 
the Karmendriyas, or vice versa, there would be no signs 
of modifications (vikdra), as may also be seen from the 
example of trees 1 2 . The consciousness or activity 


1 Of. Evancha tattven hin sakala ekatra / milatafi vikarayukta hoya 
kshetra / mhanoni mhane Kamalanetra / sanghata samudaya yancha vikara- 
chi mhanoni // l’rathama vikdra hachi kin a pan a / deha mhanoni vate satya 
khuna / parantu ya. aamudiiyavina / na kale pratyaya konahi vikardcha // 
Tathdrthadvpihd. 

Dehendriyadi samudaya sarvdnahen / sanghata aiseil tyaten mhanati— 
Ohitsaddmndalahari . 

Sanghata etale mahabhuta sangbatarupa sharira, ane chefcana etale 
jndnarupa vritti. — Dvivedi . 

Bathdngdcha melava / rafchu mhanije Pandava / kail adhordhva avaya- 
vafi / navail deha // Jndimhvan. 

2 Cf. Golakefi vrikshasa nasati / tari indriya vikdra tethefi pratyayd na 
yeti / jin unifL, tyavina hoti / une pratyaya vikaranche // YathdrthadipiM. 
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{chetana 1 ) of the body is due to Nature or Sattva, which 
receives it from the Spirit or Chaitanya, as the soft 
cotton catches fire first and then enables harder 
substances to burn. The similes of the magnet and the 
needle, the sun and the activities of the world, and the 
kind looks of the tortoise and the feeding of its young 
ones are also given by commentators in illustration of 
this point. But, unless there is the power ( dhritih 2 ) of 
holding the objects of the senses in the mind, there can 
be no remembrance of them, and unless the objects are 
before the mind, there can be no changes ( vikdra ) of 
desire or aversion, pleasure or pain. The Philosophers 
Jnaneshvara Maharaja and Ranganatha Swami take the 
word * dhritih 9 to mean ‘the firmness or courage 3 ’ which 
reconciles the jarring elements, u e ., which prevents the 

1 Of. Aisa sanghfita mhanije t^ttva samudaya / ckatra miloni kaya / 
jo chetana vriitinen sachetana hoya / kshetra sanghata sarvancba // Sharira 
avagheh jada prakriti / jadachi ten chetanahi sattva vritti / parantu tisa 
yahuni adhin sphurti / chaitanya sannidhaneft // Maga hen kshetra sarefi / 
sachetana ti karitan hoya bareu / kin sukshma kashtavina ekasareii / na 
pete oleh sthula kashta // YatJuirthadipikii. 

Prakrita sthalin chetana mhanaje jada dehanta pranadikanche je vyapara 
driggochara hotata te, kinva jivantapanachya cheshta. — Qitdrahasya. 

Nana bhramakacheni sannidhaneu / loha kari sachetaneh / kan surya 
sangu janeh / cheshta vije // Aga mukha melevina / pileyachen pokhana / 
kari jevi nirikshana / kurmichen // Partha tiyaparih / atma sangati iye 
Bharirin / sajivatvacha kari / upegu jada // Jndneshvari . 

2 Of. Atah sakala vikaranchi utpatti / chittin sphuratah vishaya 
indriya vritti / ten sphurana tovhafi, kiii sukshma smriti / hoya vi shay chi 
chittaten // Te smriti taricha antahkarana / kin tya vishayachi ase dhjtrana— 
Yathdrthadipihd. 

3 Of. Tattvah paraspareil / ughada jativaireii / navhc prithiviyeten 
niren / ninasije // Nirateh ati teja / teja vayusin juza / gagana tavan sahaja / 
vayu bhakshi // Aiseh milateyah sajanen / chale dhairyen jenen* / tey& 
navan mhane / dhriti pain ga // Jndneshvari , 

Tattvansin parasparen vaira ten sammilaDa / kije purna techi dhriti— 
OMUaddnandalahari. 

3 
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water from drowning the earth, the fire from absorbing 
the water, the air from scattering away the fire and the 
vacuum from swallowing up the air. Now, the human 
body ( kshetra ) is the place where the Jivas, by means of 
the purification 1 of heart or Shuddha Sattva, secure 
Knowledge of the Self and Emancipation, and by the 
performance of different actions prompted by Mishra 
Sattva, Rajas and Tamas, secure different other goals 2 . 
Other than human bodies, however, cannot be called 
Kshetras or Fields, because they are only the fruit of 
the seeds sown in th$ Field of the human 3 body and 
have no power to create Kriyamana. So far, about the 
Field (kshetram). Now, before defining Jneyam (the 
thing to be known) or the Self, whose reflection is the 
Kshetrajna or the Field-knower, Shri Krishna describes, 
in the next five verses, Jndnam or Knowledge, which is 
the means 4 of knowing them both, and tells that what is 
otherwise is Ignorance ( ajnanam ) 





il vs II 


i 





1 Of. Viveken nivale sattvaguna / fcyacha sattvin svatma sphurana / 
jnanasadhana vrittiyukta antahkarana / shuddha sattvachi tenhi // Yathartlia - 
dipikd. 

2 Of, Karmanubandhini manushya loke— Q. XV. 2. 

3 CJf. Ya lagiii kshetra nama sacheh j ek&ciha manushya dehachen / 
itara deha phalachi karmachefi / jeu perilen kshetrin manushya dehin // Aid 
shuddha sattvefi karuni jnana / rajoguneh vasana vishayanusandhana / 
tamefi moha, vishaya hen ajudna / mishra sattvasa mhanoni hefihi bolila II 
YathdrthadipiM . 


4 Of. KBhetranufi yathartha svarupa bata^ya paehhi kshetrajnanun 
svarupa batavavanufi chhe te bat&?av& mate sadhana bataye chhe. Te 
sadhana ehhe, te jnananufi syarupa batave chhe.—I)vivedi, 


35 


facfr ^wf^Tlrsj w£wUT 1 > II ^ || 
gfr s r ww^lw q fa^ft rerfcqft i 

II \o ii 

masswfftft ^rr*rtM ^fatssrar 11 \\ 11 

iC Humility, unpretentiousness, harmlessness, for* 
glveness, straightforwardness, sitting at the feet 
of the Preceptor, purity, steadfastness, self*control, 
dispassion towards the objects of the senses, 
and also absence of all egoism ; clear perception 
of (one’s own) fault and of the pain of birth, death, 
old age and sickness) unattachment and no self* 
Identifying regard whatever for son, wife, home 
and so forth, and constant equipoise of mind In 
agreeable and disagreeable events ; unadulterated 
Love for Me by the Yoga in which the Self is 
realized in all, resort to lonely spots, dislike for 
assemblages of men } constancy of Knowledge ( the 
Self) in Self*Knowledge realizing. In the 
elements, the Knowledge which is their essence i 
this Is called Knowledge, all else Is Ignorance.” 

The first mark of Knowledge ( jndnam ) given here 
is humility (amanitvam 1 ) or the quality of not thinking 

1 Of, The last point mentioned by the Master is pride : “ Hold back 
your mind from pride ”, He says, “for pride comes only from ignorance.” 
We must not confuse pride with the happiness felt when a piece of work is 
well done; pride goes out of the feeling of separateness : u I have done better 
than others.” Happiness in good work should grow out of the feeling of 
unity : “ I am glad to have done this to help us all,” — Education as 
Service by J, Krishnamurti, 

Na kari svagunachi shlaghyata / to am&ni Pandusutd— Yatharthadipihd, 

Tari prathama amanitva ten aisefi jana / apulya thain je vartamanahi 
guna / shlaghyata nahificha jaya laguna / tetheh stavit&S puma prdnanta 
jayfi. j/ Chitsadanandcdahari, 
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much of oneself. It is the effect of Pure Sattva. The 
opposite quality, vanity ( manitvam ), which is thinking 
too much of oneself, is the effect of the mixture of Rajas 
and Tamas. It is impossible for one who possesses 
Knowledge 1 of the Self to attach any importance to his 
own merits, as it is for a lion, who becomes a cat in his 
dream and happens tokill a rat, to boast of the exploit 
when he is awake. The Jnani cannot, however, help 
being conscious of the joy that he feels in his devotion 
to God, but, instead of being puffed up by the feeling, 
he regards it as the result of the Grace of the Personal 
God Whom he worships. He always bows 2 down to 
Him with his mind, speech and body, and without vaunt 
or murmur quietly enjoys the pleasures and suffers the 
pains which fall to his lot until his death. Such a one, 
says Brahma in Shri Bhagavata 3 , is entitled to residence 
in the Supreme Abode of Vishnu, just as a son is to the 
estate of his father. The second mark of Knowledge 

Pujyattl dolan no dakhavi / svakirti kanifi n&ikavi / ha amuka aisi na 
vhavi / se chi loka If Tetha satkarachi ken gothi / ken adara hoila bhcti / 
maranensiu s&thi / namaskaritan // Jnaneskvai'i. 

Potane vishe utkrishtapanuu rnanavun te mana kahevaya ane te 
jene nathi te araani kahevaya, teva arnani hovapanun te amanitva.— 
JDvivedL 

1 Cf, Suppose your foot is pricked with a thorn. Well, you want a 
second thorn to take it out. When the first thorn is taken out you throw 
away both. So, in order to get rid of the thorn of Ignorance, you bring in 
the thorn of Knowledge. Then you throw away both Ignorance and 
Knowledge with a view to the complete Realization of the Absolute. For 
the Absolute is beyond Knowledge as well as Ignorance.— Gospel of Shri 
Edmahrishna , 

2 Of, Adhifi hota santa sanga / Tukd jhala Panduranga / tyacheii 
bhajana rahina / mula svabhava jaina // 

3 Of, Tattenukampajn susamikshyamano bhunjana evatmakritam 
vipakam hridvagvapurbhirvidadhannamaste jivcta yo muktipade sa daya- 
bhak If 
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is unpretentiousness or modesty ( adambhitvam i ), le., the 
quality of not only not pretending to possess what 
one does not, but also of not allowing, others to know 
one’s own actual merits or good work. The opposite 
quality, hypocrisy or ostentatiousness ( dambhitvam ), 
i.e., bringing to the notice of the public one’s own 
importance which he may or may not actually possess, 
is the result of Ignorance. It sometimes helps bad 
people to acquire wealth and respect which they do not 
deserve, but it usually ends in exposure and disgrace. 
How can we expect the Jnani, who sees himself in every 
thing, to have recourse to such tricks ? He conceals his 
Knowledge and virtues from the gaze of the people as 
an avaricious man does his treasure or a chaste lady her 
limbs. The third mark of Knowledge is harmlessness 
( ahinsaP), or the quality of not causing hurt to anybody 
by one’s mind, talk and action. The Wise Man does no 
harm to others like the Ignorant, because he judges, 
from his own experience®, the happiness and misery of 
the Individual Souls, whom he realizes to be the 

1 Of, None jnana na pravarte bhajanin / ani jnana miravi janin / te 
dambhitva, yachya viparyayen karuni / adambhitva tyackefi bolaven / 
Yathdrthadipikd , 

Tari adambhitva ten aiseu / lobhiyacheil mana jaiseh / jiva javo pari 
numase | thevM thao // Teyapari Kiriti / padila hi prana sankatin / pari 
sukrita na prakati / angefi bolou // Jndneshvari, 

Aisi he labha puja khyilti / hoavi mhanauni svadharma prakata kariti / 
yayachen nama dambha jana sarvarthin / hen nahiu jyaprati to adambha // 
Kula vadhu kan jayapari / sarvatha avayava prakata na kari / taisa kelen hi 
sukrita vaikhari / sarvanpari na bole jyachi // Chitsaddnandalahari. 

Vesha bhasha kriya chaturya adithi potanun mahattva batavavuh te 
dambha, teno abhava te adambha. — Dvivedi . 

2 Of, Kay ft vacha manasii / para pida karanefichi hinsa / para pida 
varjanen ahinsa / hen jnana ani sadhanahi jnanachen // Yatharthadipikd , 

Mana karma kevanithi pranim^trane pida na karavi te ahifisd.— Dvivedi, 

3 Of, Atmaupamyena sarvatra samam pasbyati yo’rjuna— B, Q, VI, 32, 
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reflections of God. If any one wishes to please God, he 
must do all the good that lies in his power, and no harm, 
to all beings 1 who come in contact with him. He should 
entertain in his mind no evil thoughts against anyone, 
he should talk with great caution lest his words might 
hurt 3 the feelings of anybody, and while doing all 
actions, such as sitting, rising, walking, etc., he should 
take care that even the meanest being does not at all 
suffer 3 by them. “ He treads ”, says 4 Shri Jn&neshvara 
Maharaja, “ the earth lightly for fear the ant might be 
crushed under his feet. ' As the heron, which wishing to 
catch the fish, just plunges its beak into the stream 
without disturbing the water, so he is particular that the 
equanimity of others is not disturbed. When the cat 
removes its litter from one place to another, she holds it 
by the teeth. But does the action injure the litter ? 
Certainly not. In a similar way his actions do harm to 
nobody. His countenance is full of love, and before he 
opens his lips, the hearer is assured of the kindness of 
the words by the love beaming in the eyes. His look is 
lean and appearance quite ordinary. But don't presume 
to estimate the sweetness of the plantain fruit from the 
skin of the tree. Full of thought, he is generally silent. 
He never raises his hand against man or animal, or if at 
all he lifts it up, it is only to promise protection 
to others. Do you believe that a man of this 
type will ever handle the sword or even the stick 
or that he would be guilty of an act of violence?” 

1 Of Ahamatmi! Gudakesha sarva bhutashayasthitah — B. O. X. 20. 

2 Of. Tavan bolanencbi nahin / bbiye mhane jarl kahin / bolu konhahifi / 
khupaila kan // Bolatafi adhiku hi nighe / tari konhan varmin ha na lage / 
konhasi rige J shank& manifi // Jnaneshvari. 

3 Of. Uthat&fi baisatan chalatafi avadhana f krimi kitaka koni zanin 
duhkha pave — Yatharthadijpika. 

i Lite ol Shri Jn&aeshvara by Q. A. Natetan $ Co, 
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Ahinsd is one of the modes of worship recommended 1 to 
the aspirant for the purpose of making his Reason 
steady. When others, however, do us harm, we ought 
to show forgiveness (kshdnti), which is the fourth maik of 
Knowledge. In support of this quality no better 
example can be quoted than that of the Blessed Lord 
Himself, Who bears on His own breast, as an ornament, 
the foot-print of Bhrigu who once kicked Him. Who 
would ever think of quarreling with his teeth for 
crushing his tongue, however torturing may be the 
pain one has to suffer? No body would do it, because 
we all know that we are ourselves in the teeth as well 
as in the tongue. In the same way, the Wise, who 
see themselves in every one, can easily afford to bear 
with patience even extreme pain received from any 
being. Forgiveness ( kshantfi ) is a virtue which can 
never be found in the Ignorant. The fifth mark of 
Knowledge is straightforwardness or simple candour 
( drjavam s ), i.e., the quality of being straight or upright 
and sincere to all without any distinction, and of show* 

1 Of. Nasela bimbalen jnana / abinsa tyasa jnana sadhana / bhajana 
sarvanta thora bhajana / abinsa kin na karanen parapida // Yathdrthadijpikd. 

2 Of. Kshanti kahamesa mhanati — Yatkarthadipikd. 

Ani duBareni pida keli asatafL / chitta vikara pavatase sarv&tha / to 
vikara nupaje jayachiya chitta / sahi tattvata paraparadba // Chitsaddmnda - 
lahari. 

He anakrosha kshama / jeyaten athi priyottama / jana tenen mahima / 
jnttnasi ga // Jndneshvari. 

Trane prakaranah duhkhadinun klesha pamya vina sabana te kshanti.— 
Dvivedi. 

3 Cf. Atafi panchaven arjava / mhanaje nita sarala svabhava / konasahi 
vakra bhava / na dakhavanefi kaya 7acha manen hi // Sarvansifi nita 
sarala / Yarte bole kushala / Yakra bolanen vartaneu shabdachchhala / tefL 
anarjava yakratsi /) Yathdrthadipikd . 

Taisefi jeyachen mana / manushaprati anana / nahiil ani varttana f 
iisefi pain te£L // JndmhvarU 




40 


ing no sarcasm in talk or cunningness in actions. It is 
the privilege of pure Sattvika Souls alone. The opposite 
quality of crookedness ( anarjavam or vakrata) is the 
nature of persons in whom the Rajas and Tamas are 
predominant. The sixth mark of Knowledge is the 
sitting close to the Preceptor and serving him (< dchdryo - 
pdsanam 1 ). The Shruti 2 directs us to receive Knowledge 
of the Self from the Preceptor and to worship him as 
God, so that our Reason may become steady 3 . If we 
have the good fortune to live in the company of the 
Preceptor, we can serve him day and night. If not, we 
may worship him with our mind, as the Mumukshus 4 
worship God, although they do not actually see Him. It 
is the instruction of the Preceptor that no mental wave 

Arjava ten akautilyen varbije / yathahridaya vyavaharana mhanije / 
sarvatha na kije / paraprataranfi // Yayachen nama arjava jana / pranimatrin 
jayacken saujanya / jaisefi udaka sarvan godachi jana / samasamana uttama 
hina jj Chitsadananddlahari . 

Arjava etale sidhapanun arthfit mana karma vanithi sarvada eka rupa 
rahevufi te. — Dvivedi. 

1 Of, Acharya Guru tyachcn samipa sevana / ten acharyopasana 
mhanijeteii — Yatharthadipikd . 

Pain gurukulin aisi / bhakti jeya dekhasi / jana jnana tey^. pasifi / 
paikaya ase // Ani abhyantarili kade / prcmaeheni pavaden / Shri Guruchen 
rupaden / upasi dhyanin // Jnfmeshvari. 

Acharyopasana etale tattva pamajfivnfira acbaryani shraddha tatha 
bhaktithi seva karavi te. — Dvivedi. 

2 Of Yasya Deve para bhaktiryatha Deve tatha Gurau / tasyaite 
kathita hyartbah prakasbyante mahatmanah // 

3 Of. Shri Guru sarikha asatan patbinlkha / itarancha lekbii kona kari // 
Kajayachi kanta kaya bhika mage / manacbiya jogeil siddhi pave // Kalpataru 
talavati jo baisala / kaya une tyala sanga ho ji // Jnanadcva mhane taralon 
taralon / atan uddharalon Gurukripen JI 

1 Of Kin ackiiryacki upasana / jaisi Iskvarachi upasana Arjuna ! / 
kill na Mi disen mumukshu jana / tari upasana ton gkadatase // Dhyana 
karuniya Guruvaracbeii / pujana manasa karaven fcyjichen / kin Guru tattva 
tefichi s^chen / jya tattven dhyanin murti sphuratase// Dbyeya murti ani 
puj&rachana / avagbi manacbi apalya kalpana / parantu atma cbaitanya 



41 


can arise without the spiritual water, which is the essence 
of all. The constant remembrance of this fact, therefore, 
destroys the material tendencies which originate from 
Ignorance. Thus, the form of the Preceptor, whom we 
worship, as well as the materials of worship — all become 
the Self, as the worm becomes the wasp. The aspirant, 
who worships the Preceptor in either of the two ways 
mentioned here, enjoys Living-Freedom and is able to 
break off by his Grace the chains of births and deaths of 
many other Souls. This worship of the Preceptor is 
deemed the highest Knowledge by the Vedas. All other 
kinds of Guru-worship are put in the class of Ignorance. 
The seventh mark of Knowledge is purity (shaucham 1 ), 
which is internal as well as external. The internal purity 2 
consists in dispossessing the mind of the qualities of 
Rajas and Tamas by discrimination and retaining Pure 
Sattva only. The external 3 purity consists in observing 
strictly the rules with regard to cleanliness laid down in 

adhishthfmaviiui / na sphure tea kimapihi // Yethen shri-Gurucha upadesha / 
kin vina adhishthana na sphure lesha / ya smritinenchi nashati klesha / 
jadabhranti avidya sanskarache // YatharthadipiM, 

Amha Sadguru tochi Parabrahma / aisa nitya nijabkava saprema / 
hechi Guruseva uttamottama / shishya Parabrahma svayeii hoye // Ekandthi 
Bhdgavata. 

Seva sankshepeh bolili / aisi seva jene keli / tyache gharacbi dasi jhali / 
jivanmukti // Nardyana Maharaja . 

1 Of, Bahiri karmen kshalal& / bhitari jnanen ujalala / ihin dohifi parin 
ala / shuchitvasi // Jndneshvari . 

Shaucha etale shuddhi te be prakarani : bahya ane antara, Abhakshya 
tyaga, asparahasparsha ityadithi tatha jaladithi je fchaya te bahya, ane raga 
dvesha krodha moha lobhadine te te gunathi pratikula shubha gunano 
ashraya kari tyajavathi je thdya te antara. — Dvivedi, 

2 Of. Viehayasakticb& mala / hen rajatama vasanS mula / tochi viveka 
udakeh dhutan kcvala j sbuddha sattva ure, shaucha ten // YathdrthadipiM. 

3 Of, At shaucha tohi aisa jA,na / bahya kaya malacheii karije 
kshalana / mrittika ani jaleh karuna / shaucha puma bahya aissl / 
Chitsaddnandalahari, 
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the Shastras. The latter sort, too, in due course, tends 
to purify the mind and lead to Knowledge. Impurity of 
body and mind, which is the opposite quality, is 
evidently a confirmation of Ignorance. The eighth mark 
of Knowledge is the steadiness ( sthairyam 1 ) of Reason 
in the Self. This is, however, possible only when one 
is steady in his Love 2 of God. If the worshipper be of 
a wavering ( chanchala ) nature, who works sometimes 
disinterestedly and sometimes with worldly motives, he 
must remain ignorant. The ninth mark of Knowledge 
is self-control ( dtmavinigrahah 3 ) or strictly restraining 
the mind for securing Perfection of Knowledge. If 
the mind is not restrained and is allowed to think 
of the objects of the senses instead of God, there 
is every likelihood of the aspirant losing the Knowledge 
of the Self that he has acquired. Those, therefore, who 
consider that after Self-realization the practice of Yoga 
is unnecessary and neglect self-control, are. to be 
regarded as ignorant. The tenth mark of Knowledge is 
dispassion towards the objects of the senses ( indriydr - 

1 Of, Atan lakshana ashtama / bolatase Purushottama / ten sthairya 
mhanaje sthiratva parama / sthira svarupiu sthirafca buddbicbi // Yathartha - 
dipika. 

Ani sthirata sache / ghara rigali jeyacheh / to purusha jnanachen / 
ilyushya ga // Jnancshvari. 

2 Of, Parantu hen sthirapana / jari bhajanin adbin lage sthira guna/ 
kin ariahtanchya kotibi jaliya na pave chaiana / bhajana pasuniya /j 
Yatharthadipiha, 

3 Of, Atma shabden mana / tyacha visheshen nigraha mbane Madhu- 
sudana / svarupa lakshi na kari vishaya cbintana / nigraha aisa manacha // 
Yatharthadipiha, 

Ag& ! antashkarana nigraho jo / to ha pain janijo / ha athi tetha udojo / 
jnanacha pain // Jmneshvari, 

Atmavinigraha e shabdamafi atma etale antahkarana ema samajavun, 
ane antahkara nan i vrittione indriyadvara juda juda viehayoman phelava 
na devi tenun nama atmavinigraha samajavo,— Dvivedi, 
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theshu vairdgyam 1 ). One who does not possess it cannot 
have any real liking for Knowledge. The human mind 
is naturally attracted towards sense objects by previous 
tendencies, which are the result of Ignorance. Thi& love 
is called ‘ Raga \ And when love of one single object 
of sound brings destruction to the deer, that of touch to 
the elephant, that of form to the butter-fly, that of taste 
to the fish and that of smell to the bee ( Bhramara ), 
what wonder is there if beings, who are buried day and 
night in all the five objects, are entangled in the whirl- 
pool of births and deaths ? Those, however, who by 
discrimination perceive their evil effects, begin to feel a 
disgust for them, just as one feels for even the delicious 
food he has thrown out, or for the embrace of the dead 
bodies of even those whom he loves tenderly. For, 
when the mind is thus purified and the Self realized, no 
necessity is found by the aspirant for hankering after 
the sense-objects, the Self 2 alone being the source of true 
happiness, as everyone experiences daily in deep sleep 
( Sushupti ). The eleventh mark of Knowledge is absence 
of all the three 3 kinds of Egoism ( Anahankara ), viz., 
S&ttvika, Rajasika and Tamasika. When we identify 
ourselves with the gross body and say " I am fat, I am 


1 Of. Indriyancke arfcha / vishaya sbabda sparsha rupadi padartha / 
vairagya yanche thaifl samartha / dashama lakshana hen jnanachen // 
Yatharthadipikd . 

Vamiliya anna / lala na ghoti rasana / &nga na suve alinganti / 
pretachiya jf Jmneshvari. 

Ne te vair&gya te indriyana bhogana je je vishaya ehhe te upara nirveda 
thavll rupa janavo. — Dmvedi. 

2 Of. Atmanam chedvijaniyad ayamasmiti purushah ! kimichchhan 
kasya k^maya shariramanusancharet // Shruti . 

3 Of. Gale trividha ahankara / tefi jnana mhanaven anahankSra / 
trividha tya ahankarache viljAra / tamasa, rajasa, sattvika mhanoni (/ 
YatharttiadipiM, 
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lean, I am tall, I am short ”, the Egoism is said to be 
Tctmasika. When we hear from the Preceptor, however, 
that we identify ourselves, in the same way, in dreams, 
with similar bodies which we subsequently know, in 
waking state, to be false, we are convinced of the fact 
that our physical body is also a delusion. When we 
identify ourselves with the senses and say “I see, I hear, 
I taste, I smell”, the Egoism is said to be Rajasika. This 
delusion also vanishes away as soon as the Preceptor 
tells 1 us that, if the Self had been any one of the senses, 
he could not have known the objects of the other four, the 
fact being that he is quite separate from them and that his 
presence only enables the Reason to determine, through 
the senses, their different objects. When we identify 
ourselves with the * A ham 9 or Ego, who is by mistake 
regarded as the Self by many, the Egoism is said to be 
S&ttvika. This misunderstanding too disappears by the 
Grace of the Preceptor when we realize the Self who is 
beyond the feeling of Ego. Even the Sattvika Egoism, 
therefore, is nothing but Ignorance. The force 2 of 
1 eva cha 9 (and also) is that the tenth and eleventh 
marks are the most important factors in the realization 
of Knowledge. The twelfth 3 mark is the clear perception 

1 Of. Atma asata eka indriya / tari tyabi na kalate chari vishaya / 
evancba tyu, satteneu nisckaya / indriya dvara buddhisa vishayancha // 
YathartkailipM* 

2 Cf, { Cha ’ evo je avyaya atra mukyo chhe tenun tatparya cja chhc ke 
vair&gyaane anahankara ebeja stbairyanan rnukhya karana etihz.—Dmvedi. 

3 Cf. Janma ani marana / jara mlianije mkafcarapana / vyadhi roga 
nana lakshana / dubkharupacbi sarva hen // Ani dubkbanta dosha prakara / 
y&nchen anudarshana varanvara / hen jnana mhane Jagadadhara / yasa 
anyatha ajnana ten // Kifi hen duhkha doshanudarsbana / kari anutapta 
&ni viveka sampanna | tevbln vivekeii karuni Bhagavadbhajana / jnanen 
sute ya duhkhapasuni /| Jnanen chuke gai'bhavasa [ punha janma nahin 
jn&niyasa / to upaya na kari tayasa / dosha atma hatyecha kaisa Iagena ? // 



45 


(darshanam) of pain ( duhkha ) in birth and death arid 
in old age and sickness ( janma mrityu jard vyadhi ), 
as also of the charge ( dosha ) of neglecting one’s duty 
of averting the pain, if he does not adopt the means 
pointed out in the Vedas for securing Knowledge and 
Freedom. The sufferings of the Souls when they are 
in the mother’s womb, when they come out of it, when 
they get sick or old and when they have to leave the 
body, are indeed very great. When we think of them 
seriously, we tremble and at once feel the necessity of 
finding out some means or other which would enable 
us to avoid them. That is the reason why a clear 
perception of them is called Knowledge. It is also 
necessary that we must see that one is guilty of the 
charge ( doslianudarshanam ) of suicide if he does not 
get himself released from the chains of births and 
deaths by realizing the Self. A perception of this fact 
is also, therefore, Knowledge. Those who do not see 
the human life in this light are steeped in Ignorance. 
Are we then to give up wife, children and home ? The 
reply may be gathered from the thirteenth 1 and 
fourteenth 2 marks of Knowledge, vis., unattachment 
( asaktih ) and no self-identifying regard whatever 
(anabhishvangah) for son, wife, home and others ( putra , 
dard grihddishu ), and constant equipoise of mind ( nityam - 

Ya lagin yu, duhkhacheii darshana / dui ya doskachefi. avalokana / kariti te 
Bajjana / jnana sampaditi // Yat hcirth a d ipikd . 

Janma mrityu jard vyadhi e sarvaman je duhkha ane doshano ddruna 
sambbava chhe tenufi anudarahana etale jdnavapanun rakhavun. — Dvivedi . 

1 Of. Putra, fetriya sadana / yanchya thain guntalen nase mana / vase 
tyafita jaisa vatasaru jana / ratra ekd parasadanin kanthiti // Putra dara 
grihadi / adi shabden mamataspadefi anadi / tyanta asonihi kadhifi / lampata 
nasanen jndna hen // Yatharthadipika. 

2 Of. Atan kadhin ghadoni ye ishta / kadhih ghade anishta / pari yd 
dohin goshtinta nitya santushta / samachitta ase // YatharthadijpiM . 
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cha sama chittatvam ) in agreeable and disagreeable 
events ( ishtanishtopapattishu ). If we are destined to 
have a family, we may fearlessly lead the life of a 
householder, like Janaka, and enjoy Living-Freedom 
by abandoning all attachment to those with whom we 
are connected, and by not identifying our happiness and 
misery with theirs, as well as by having always a 
tranquil heart in good and evil fortunes. We ought to 
pass our days in this world as a traveller 1 does in an 
inn, without any attachment ( asaktih ) to the things 
belonging to it. We pught not to rejoice in the 
happiness of the members of our families nor mourn for 
their miseries ( anabhishvangah 2 ), and happen what may, 
fair or foul, we ought ever to retain 8 our balance of 
mind. The philosopher Ekan&tha Mahiraja says 4 that 

1 Of Tari griha parigrahavari / ud&su iya pari / ukhita jaisa bidharih / 
baisavila ase // Jnaneshvari, 

Pr&ptaprapta sarva vastu upara pritino abhava te asakti. — Dvivedi . 

2 Cf. Striputradikansi duhkha jaliya / micha duhkhi mhane apaniya, / 
kinva priya ekhaden meliya / mani apaniya mela mhanoni // Kifiva 
tayacheni sukhapanen / apana parama sukhi aiseii mhane / tayaoheni 
jalepanefi jivefi / melfya maranen tayacheni // Tay&si apana aikya knritu / 
tefi ten micha apana manitu / ha ajnfiniyauchd vrittantu / jana niechitu 
abhishvanga ha // lfcyadika nahih jayasi j to anabhishvanga jana 
flarvasyeiisi — Ghitsaddmndalahari, 

Vishayone bahu sukhakara ke mishta jani te sathe chittanuh ekapanufi 
te abhishvanga, ne tevun na boun e anabhishvanga. — Dvivedi . 

3 Of, Ishta praptinen harsha nupaje / anishta praptinen vishada 
nasuje / ubhayatha sama chittatva janije / sadhana nirvyajeh jnanachen 
hefi ]l Ghitsad&nandalaharu 

Ani mahdsindhu jais^. / grishma varsha sarisa / ishtah nishtan taisah / 
jeyfichafl thahifi // Jnaneshvari . 

4 Of, Aisefi asaveft sansarin / jovari prachinachi dori // Pakshi 
3-ngandsifi ale / apal£ chara charnni gele // Mulin gharacMra mandila / 
khela modoni takila // Vatasaru vata ale / pratah kalifi nthuni gele // 
Margin bahusaja bhetale / tethefi mana nahih guntalefi // EM yinavi 
Janardanl / aisen asatAn bhaya kon4 // 
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if we live in the world without any attachment, like the 
birds who daily come into our compound and after 
feeding themselves fly away, or like the little girls who 
form themselves into a family circle during play, or like 
the travellers who sojourn in a resting-house during the 
night and disperse in the morning, or like the people 
who meet together on the way, we are quite safe. We 
ought to see that the Self is not the body and therefore 
he has got nothing to do with its good or evil fortunes. 
If it be said that the balance of mind is disturbed 
because the Field-knower has to enjoy pleasures and 
suffer pain through the body, then it may be argued 
that there would be no objection to preserve constant 1 2 
equanimity on the clear understanding that the Pr&rabdha 
is exhausted only by enjoyment ( Prdrabdha karmandm 
bhogadeva kshayah), which is unavoidable, and that when 
the debt is once cleared we shall be free for ever. This 
is Knowledge. The opposite qualities indicate Ignorance. 
The fifteenth mark of Knowledge is the Unadulterated 
Love of the Personal God ( Mayicha bhaktiravyabhicharinfi) 
by the Yoga in which the Self is realized in all 
(ananya yogena 3 * S ). This is the Love of the Jnani Bhaktas 


1 Of. Evo yiraga aiddha thuya tyare ishta anishta je je pr&rabdha 
vashat prapta thaya te upara liarshaklesha udi na karatah kevala samachitta 
rahevun e jnananun pararaa lakehana ane sadhana chhe. — Dvivedi. 

2 Cf Mi jo Saguna Sarveshvara / tya Mazya th&ifi. sadara / bhakti 
avyabhicbarini jisa vyabhichara / itara bkakticha asena // Bhakti Mazi 
antahkaranih / ani lole itara deyatanchehi charanin / te bhakti mhanavi 
vyabhicharini / jaisi jarini kulavadhu // YatharthadipiM. 

Ani Mi v^nchunu kahih / gomaten jeya niihifi / aisa samo tihifi / 

nischayacha kela // Jnaneshvari . 

S Cf. Ohitta chaitanya yoga / to mukhyatveii mhanava yoga / jy & 
yogin yiyoga / anyapanacha // Yat hart had ipikd, 

Jo ananyu tiyapari / Mi jdlan hin Maten vari / tote murti dhari / jn&na* 
chi yetba // Jnaneshvari. 
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( Wise Lovers ). For, the Shruti 1 condemns the Love of 
the other Deities as well as the Love shown to God 
with the understanding that He is one and the wor- 
shipper another. The Love spoken of here, therefore, is 
the Love referred to in Chapter XII. 6 in the words 
c Ananyenaiva yogena Mdm dhyayanta upasate \ which 
consists 2 in seeing in the ornament of the Universe, 
which is the form of the Personal God, as suggested by 
the word * cha\ the gold of the Impersonal Brahma or 
the Self. Arjuna is asked to practise it because he has 
already realized the Self. All other kinds of Love are 
regarded by the Shruti as Ignorance and the worshippers 
as house-dogs ( Na sa veda yathd pashuh). Nay, even 
the Jnanis who do not worship the Personal God may 
be classed among the ignorant 8 , for, how can we call 
the aspirant a wise man, who neglects the easiest means 
of Love and troubles himself with the vexatious 
methods of the Ashtanga Yoga for making his Reason 
steady ? The sixteenth mark of Knowledge is resort to 
lonely spots ( vivikta desha sevitvam ) and dislike for 
assemblages of men ( aratirjanasahsadi ). These appear 

Je anya nathi te ananya, hun Parabrabma te viiifi anya jemaii nathi 
eva ananya yogathi. — Dvivcdi. 

1 Qf. Yo’nyam devatam upastc atha anyo eah anyo’hamasmiti na sa 
veda yatha pashuh— BriK 1,4.10 . 

2 Of. Na padava, aisa sandeha / kin chaitanya kenvi hoya Bhagavad- 
deha / dharava svatmabhaven sneha / jadatva na bhavitan, hen suchavi // 
‘ Mayi chananya yogena* mhanoni / mhane kin Maja sagunachya 
thdinhi bhakti advaita yogeii karuui / ghade, alankariithi suvarnachi 
lakahuni / pahatan ananya sonenchi jaiaeS dise // Kin Mi Sahara jalon tari 
kdya ? / jo nirakara chinruatra tochi vi9hvakaya / mhanuni * cha * karen 
suchavi nyaya / jya nyayeii saguna nirguna ekatva s^dhe // Tathdrtha - 
dipikd. 

3 Of, Naishkarmyamapyachyutabhavavarjitam na shobhate jnana- 
raalam niranjanam — Shri Bh&gavata. 

“ Pritimayavau Mayi Vasudevc na muchyate deha yogena tavat.** 
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to be two separate marks, but they really form one 
mark only. For, there are people who sit in solitude 
with some motives 1 , but they love to enjoy the company 
of men as soon as their purpose is served. This is 
sheer Ignorance. Loving solitude through disgust of the 
noise of foolish crowds, which comes in the way of one’s 
devotion, is real Knowledge. Thus, evidently, the word 
* janasafisadi* does not apply 2 to the company of Saints, 
in which always the Names and Glories of God alone 
are sung, and which is as good as, if not better than, 
solitude. For, who can imagine the happiness enjoyed 
by the people who assembled when Shukacharya taught 
Shri Bh&gavata to Parikshiti, or when Bhishmacharya 
preached on his deathbed, or Suta in Nimish&ranya, 
or Shri Narayana at Badari in the Himalayas! What is 
to be avoided, therefore, is the idle gossip of the world. 
The remaining two marks of Knowledge, viz., the seven* 
teenth and the eighteenth, are the Vyatireka and Anvaya 
Knowledges 3 4 respectively. ‘Adhyatma’ is defined in 
Chapter VIII. 3 as ‘ Svabhavah * or Self-knowledge. One 
who has not realized the Self identifies himself, through 
Ignorance, with the body, the senses and the mind. All 


1 Of. Hin donhin laksbanen disati / pari sakamahi ekanta seviti / 
pudheii janasabhe basaven aisi priti / janasabhechi chittafita // Ya lagin 
baisanen ekantin / ani janasabhechi arati mhanaje apriti / donhi lakshanen 
ekachi ye riti / yethen janavih // Tat hart hadipiha, 

Bahn aikantavari priti / jeya janapadachi khanti / jana manqshi murtti / 
jnanachi to // Jmmeshvari. 

Guha, pabada ityadima vasi paripurna nididhyasana . karava upara 
priti, ane jana samuha arthat bahirmukha eva j an on a samuha upara arati 
etale apriti, te pana jnanana sadhana ane lakshana chbe. — Lvivedi. 

2 Of. Evanoha jetheii adhyatma Bhagavatkatha / te jana sabha navhe 
sarvatha / gati aikati Jagannatha / je sabhemadhyen // Tathdrt/iadipiM. 

3 Of. Aiseh vyatireka ani anvaya jo ana / purvardhin bolila Jaganni- 
dana — Yatharthadipika. 

4 




these are to be discarded 1 as Anatmd ( not-Self ), and by 
the Grace of the Preceptor, Jnana or Atma ( the Self ) is 
to be realized as constant ( nityarn ). Thus, ‘ adhydtmajndna 
nityatvam ' is ‘ constancy of the Self in the Knowledge of 
the Self 'realized by means of Vyatireka. Now,the'am7ya’ 
( transient ) ‘ andtma ' ( not-Self ) remains to be disposed 
ofi It will not do to say simply that it is a mere 
delusion, unless one actually sees the Self in it as he 
does gold in ornaments. This Anvaya Knowledge, 
therefore, is mentioned in the words 2 ‘ tattva jndndrtlia 
darslianam ', which mean£ * realizing in the elements the 
Knowledge which is their essence'. The Tattvas or 
elements are a delusion ( Vachdrambhanam vikdrah ) like 
the forms of earthen vessels, and ‘ Jnana ', ve., Knowledge 
or the Self, is alone their ‘ artha ' or essence, as the 
clay is of the vessels ( Mrittiketyeva satyam — Shruti ), the 
realization ( darshanam ) of which is Knowledge. For, 
one who has even practical Knowledge of the Self, and 
yet is not able to realize it everywhere, cannot be said 
to have passed 3 over the stage of Ignorance. All the 
eighteen 4 marks given in these five verses are declared 

1 Of Annamaya kosha pasuni / prana, indriyefi, mana, &pana mhanoni / 
atmabhava jo jo vate to nishedhuni / jnanatmatva nikhala apaleu nityatven 
jfi nit veil // Nitya to eka atma / anitya vegaU an at rail / jo cbitsvarupa 
nigamagama / na vadave, kale Gurumukhen // YathdrthadijnM, 

2 Of Evam mati yegale latake pad&rtba / te artha navhati, anartha / 
tya anartha rupiii yathartha | artha mati Shruti mhane // Taise jadamatra 
anartha / jnana ekachi tya tattvanta artha / tyachefi darshana ten mhane 
Samartha / jnana mhanoni // Yathdrthadipika, 

8 Of, Yavaonanatmadhi punso na nivarteta yuktibbih / j&gartyapi 
svapannajnab svapne jagarariam yatba — Shri Bhdgavata . 

4 C!f, Jiyen jnanapaden athar4 / keliyafi eri mobarA / ajnana aieen 
akara / yetha &he // MagafL shlokacheni ardhardhen J aisen sangbitalen 
Hukundefi / na upar&thiiljn&napadeii / tenchi ajnana // Jndwshvari, 

A eadbanothi siddha je te jnana, ane tetbi ulatufi te baddbuzi ajndna 
ema nischaya jftnavufi, — JDvivedi, 
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to be Knowledge ( etajjndnam iti proktam ) and everything' 
else, as already pointed out, is Ignorance ( ajnanam 
yadato’nyathd). The human body is the Field, and the 
different goals, such as the worlds of the Gods, the lower 
worlds, etc., are its fruit. The principal fruit, however, is 
theFreedom secured by Knowledge perfected by the Love 
of the Personal God, as stated 1 briefly but clearly in these 
eighteen marks of Knowledge by the World-Teacher. 
After enumerating the twenty-four elements ( tattvas ) of 
which the Field ( kshetra ) is composed, its seven 
modifications ( vikdra ), and the eighteen marks of 
Knowledge ( jndnam ), as well as the opposite qualities 
also to be found therein according to the purity or 
impurity of the Sattva of the individual, Shri Krishna 
proceeds to give, in the next six verses, a description of 
the Self or object of Knowledge ( jneyam ), of which the 
Field-knower ( kshetrajna ) is the reflection. 
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1 Cf . Tyaflfca yd ksketrachen mukhya phala / bhaktiyukta jnana kevala / . 
toil yd athara lakshanin nivala / bolilen sankshepen. Jagadgurunefl // 
Yatharthadipika. 

Madbhakta etadYijndya Madbhavdyopapadyate—^. Q, XIII, 10 . 
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“ I will describe that which ought to be known* 
knowing which one enjoys immortality— the 
beginningless Supreme Brahma which cannot be 
said to be Sat or Asat. It is everywhere hands 
and feet* everywhere eyes* heads and mouths i it is 
everywhere endowed with the sense of hearing and 
it stands pervading everything in the world* 
Appearing in the form of the senses and their 
objects and yet beyond all the senses, unattached. 
It sustains all* is devoid of qualities and the enjoyer 
of qualities* It is without and within all beings 
and also the immovable and movable i it Is 
undlscerned through Its subtlety * it is far away 
and yet close at hand* Not divided in beings but 
living as though divided. It should be known as the 
sustalner of beings* their devourer and creator* 
That is said to be the light even in all the lights 
and beyond darkness * it is Knowledge* object of 
Knowledge, a thing to be attained to by Knowledge 
and enshrined in the heart of all.” 

The Blessed Lord tells Arjuna here that very 
essence, the knowledge of which secures what is called 
Knowledge ( jneyam 1 2 yattat pravakshyami ). By the 
knowledge of that essence the knower enjoys immortality 
(yajndtvd'mritamashnute) even in this mortal body. 
This is the fruit of Knowledge. Thus, the knower 
(jndtd) becomes himself the object of Knowledge (jneya) 
which is said ( uchyate ) to be beginningless ( anddimafi ), 


1 Of* Aga I jyachyfi jminefi. jnana hoya / ten tattva mhanaveil jneya / 
aisen jen svarupa aprameya / ten tqjaprati safigaton // Jyfichen jnana 
jaliya / jnatft amrita sevi ga ! Dhananjaya ! J mhanaje nitya amritasvarupa 
dehiScha ya / jn&ta bhogi // Yathdrthadipika . 

2 Of. Atan te£L jneya kaiseS. ase / tari anadimat jefi sarvanshen / jayasi 
&di s&rvatha nase / jana garvanshen tefichi jneya // Ohit8adanandeUahari t 
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or uncreated, Supreme Brahma ( param 1 2 Brahma), not 
the Individual Soul ( safl ), not the material world 
( asat ). This is Vyatireka Knowledge. Here, insight 
is given into the thread, of which the blanket of this 
Universe is made, and then we are told by the Anvaya 3 
method that the hands, feet, eyes, heads, and mouths 
( pdnipddam akshi shiro mukham ) we see on all sides 
( sarvatah ) are also the same essence ( tat ). For, if the 
waves are not the sea itself, and the ornaments the gold 
of which they are made, whence could they appear at 
all ? The movable and immovable world, therefore, is 
in reality that very thing which is its material cause. 
After showing this unity, Shri Krishna suggests again 
Vyatireka in Anvaya, when He says that the Jneya is 
endowed with the sense of hearing everywhere (sarvatah 
shrutimat). Thus, it is pointed out that it (jneya) is 
endowed 4 also with hands, feet and so forth, and it is to 


1 Gf. Para shabdefi utkrishta thora jana / Brahma nirvikara ani 
nirguna / hachi artha Bhashyakarin ftp ana / Shruti mathuni kela ase // 
Chits add na ndalah art. 

Ten jneya ga aiseft / adichi jeya nase / parabrahma apaisen / navafi 
jeya // Jndncshvari , 

2 Gf, Nasadasinno sadasittadanim— Rigveda, 

Ya lagih jeh eat pratibimba mhanaven j tenhi ten navbeaiseiiganavefi / 
&ni jada aeadrapa jen ty& karitan janaven / tenhi ten navhe // Aisefi 
sadasadvilakshana / jneya sachchidananda lakshana / vyatireka Kamalek- 
shana / bolilii ya shlokin // YatharthadipiM, 

3 Of, Arjuna ! sarvatra hafca p^ya / dole ehireh mukhen tenchi jneya / 
aga I taranga svayefi sagara na boya / tari taranga kothuni upajati ? // 
Karyaea karana vilakshana / 0,ni karya karandsa ekapana / vyatireka pahatail 
bhinna lakshana / ekapana anvayen // Yathdrthadipika , 

4 Of, Panipadadi indriya gana / teSchi mhanoni purv&rdhifi bolild 
Sarvajna nipuna / yethen shravanendriya yukta mhanataS khuna / davi kifi 
panipadadiynkta hi ten mhanaven //~Ani panipadadi tenchi mhanoni / 
bolil&ty& anvayeh karnni / shravanendriyahi ya varani / suchavi kill tefichi 
j^n&vefi j/ Yathdrthadtyihcu 
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be understood, vice versa , that the sense of hearing too 
is Jneya ( tat ) like the hands and feet. But, if they are 
already one (ekatva) f how can we speak of their union 
( yuktatva ), which implies duality? The reply is that 
the 1 Jneyam’ stands pervading ( vydpakatva ) everything 
in the world, being its material cause {loke sarvamdvritya 1 
tishthati), The apparent anomaly is, however, due to 
the false appearance' 4 of material forms ( jagaddkara ) 
known as Mdya ( illusion ), which is inevitable ( Mdya 
mdtramidam dvaitam — Shruti ). The same strain is 
continued by saying that the Jneya appears in the 
form of the different senses and their respective 
objects ( sarvendriya gunablidsam *), and that it is 
also without any senses ( sarvendriya 4 vivarjitam). By 
Vyatireka it is seen without the forms, by Anvaya 
in them, by further Vyatireka together with them, and 
lastly as pervading them. It being the material cause 
of the forms, it is not attached, i. e., it is out of relation, 
to any of them ( asaktam 5 ), although it sustains all 
( sarvabhrichchaiva ). It is one with them, as well as 

1 Of, JevhafL anvayen bolaven ekatva / ani vyatireken bolaven 
yuktatva / tevhan yuktapana bolatan vviipakatva / bol&veficki lagalen // 
Y& karitau Shripati ] mhane kin. ‘ earvamavritya tishthati J / chaturtha 
charanin ye riti / aikya vadoni vade vydpakatva // Yatharthadipikd, 

2 Of, Asonihi ekatva / nasoni bhfise bkinnatva / mhanuni vyapya 
vyapakatva / Vedahi sthalasthaliii bolati // Yatharthadipikd, 

3 Of, Sarvendriydnche guna / ani vishaya indriyanche guna / yd 
sarvanohya rupen bhase ten nirgqna / ani sarvendriya vivarjita tya 
vegalenhi // AnvayeSi tya tya rupefi bhase / vyatireken vivarjita dise / 
sarvanta yukta sainarasen / maguti vyapaka vegalen earvanhuni // 
Yatharthadipikd . 

4 Of, Ya ughada marhatiya / tefi vegalepanefi Dhananjaya / jana 
gunendriydn / pasauniyaii // Jnaneshmri , 

6 Of, E chhe ke te asakta etale niravayava hovathi koini pana safche 
sambandha vinanun ohho. Evun chhatan pana sarva bhutanun dharana 
karanara chhe, — Dvivedi, 
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separate from them, as the rope is one with, and also 
separate from, the serpent. It is free from qualities 
{nirgunam 1 ) as the Universal Soul, but, at the same 
time, it is the enjoyer of qualities ( guna 2 bhoktricha) as 
its reflection, the Individual Soul ikshetrajna). The 
whole of the 13th verse and the first half of the 14th are 
found in Shvetashvataropanishad (3.16 & 17). The 
Jneyam is also said to be without and within all beings 
( 1 bahirantashcha 8 bhutandm), and is itself the whole movable 
and immovable Universe ( acharam charamevachcfi ), just as 
the ocean is without and within the waves and is itself 
the waves. Here, a question arises, viz., Why are not 
all Souls, then, able to discern it? The answer is, it is 
imperceptible by reason of its subtlety ( sukshmatvat tad 
avijneyam). The meaning of 4 sukshmatva h 1 is the state 
of being beyond the reach of the senses. The Jneya is, 
therefore, knowable by purified Reason alone through 
the Grace of the Preceptor. Just as, the very thing, 
which we see with our eyes to be a piece of ice, if we 
touch it with the hand we find to be a hard substance, 
and if We put it into our mouth and taste it we find 
to be nothing but water, in the same way, that, which 

1 Of. Taieeiichi vastava jana hen nirguna / sattva rajastamoguna 
rahita puma / sambandha n&kin nipatuna / sarvada aguna sarvasvefi // 
Ohitsadanandcdahari . 

2 Of. Tefichi jneya nirguna / ani fcenchi bhogi guna / hen guna bhoktri- 
tvapana / pratibimbarupen karuni // Yatharthadipiha. 

3 Of. Asoni bhutanchya sabahyantara / svayenchi bbutefi charachara j 
tarangansa jaisa sagara / antarbahya ani apanachi te taranga // Yathdrtha - 
dipiM. - 

Jen eka antu bahiri / jefi eka javalen duri / jen eka vanchuni pari / 
dusari nahifi // Jmneshvari, 

i Of. Ataeva sthavara jangama jen - kin bhutajata / ten earvahi adhi- 
shthana jneyachi samasta— OhitsaddnandalahaH, 

5 Of. Sukshmatva mhanije atindriyapana / kid indriyak na disc 
nirguna / Gurukripek janati nipuna / buddbi karuni // Yatharthadipika. 
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appears to our senses to be the motley world, is seen as 
pure Brahma by our purified Reason. The Shruti 1 2 , 
therefore, calls such seers of Brahma to be Sukshmadarshi. 
To them, the Jneyam (tat) stands afar ( durasthanfi ) and 
near (< antikecha ), as the water 3 , which pervades the waves 
that are close to our sight, also pervades those that are 
thousands of miles off. It (jneyam ) is the unbroken 
Self in all beings ( avibhaktancha 4 bhuteshu), but lives as 
if different ( vibhaktamivacha 5 sthitam) from them, just as 
the various forms of waves appear in the sea, which are 
all mere water. The force 6 7 of ‘ iva 9 (as if) is that the 
beings are not really separate from Brahma, but they 
only appear to be so through Maya ( illusion ), This 
fact is explained by saying that the Jneyam is the 
holder of beings (bhuta bhartricha 1 tajjneyam) and is their 


1 Of. Drishyatettvagray/l buddhya sukshmayA sukshmadarshibhih. 

2 Cf. Tadejati tannaijati taddure tad van tike (Ish. 5). 

Dur&t suduro tadibantike cha ( Mundah—3 . /. 7). 

3 Of. Drishti javali jo taranga / tyafita jen udaka sabuhya antaranga / 
laksba yojaneff paryanta anga / teiichi jala sarviiil tarangancheii // 
YatharthadipiM. 

4 Of. Bhutancbya tbAifi avibhakta / asonibi ase jen bhutafisi vibhakta j 
kin tattvata aikya pari tefi avyakta / vate prapancha vegalensen ya lagin j/ 

YatharthadipiM . 

6 Of. Mkanauni M bhutakaru / jethauni ten chi adharu / kalloliil 
sfi-garu / jey& parin f/ Juancshvari . 

6 Of. Evancha bhuteii BrahmA vegalin nasati / aisen niscbayen bole 
Shripati | ani vegalishincba disati / kin bbeda dise to asenfi // AiBa maya- 
mAtra bheda / ani vastutah abheda / konya goshti karimi bolati Veda / ten 
uttarardhifi bolatase // YatharthadipiM. 

The various manifestations of the Brahman are really one in essence, 
though apparently different like foam and water. — Telang. 

7 Of Ani upadeshakalifi sthitikala / mbanoni adhin Vishvapala / kill 
bhuteii dharanara ten jneya kevala / gilanara yA pudhen pralaya kalin // 
Srishti kalin magutiff ten jneya / bhutakaren bhasela aprameya / aisen gahana 
bhAvea hen prameya / Bhagavanta bole ye sthalifi j / YatharthadipiM. 
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devourer (grasishnu x ) and creator ( prabhavishnucha 2 3 ). 
During the time of the subsistence ( Sthiti kdla) 
of the Universe, the Jneyam holds or sustains the 
beings, at the time of its destruction ( Pralaya kdla ) it 
swallows them up, and at its origin ( Srishti kdla ) it 
again appears, like a painted canvas unfurled, in the 
form of beings. We have got, therefore, to see the 
‘Jneyam' now as the holder of beings or their 
material cause, just as we see gold as the holder of 
ornaments. Here, one may ask the question that, if 
the gold of Brahma is to be regarded as the cause 
of this ornament of the Universe, because the former 
manifests the latter, why should not the sun, the moon 
and fire, which enable us to see things in the world, 
be also regarded as the cause of the Universe? 
The reply given is, that the 'Jneyam' is the light even 
in all the lights ( jyotishamapi s tajjyotih ), i.e., it itself 
manifests all the lights in the world. The force of ‘ api ' 
( even) is that it is to be found in darkness too, because 


1 Of. Taisenchi pralaya kalin jeii grftsita / utpatti kalin .sarvan 
upajavita / jaitsen rajjuchya thain sarpa kota jata / sthiti pavata 
kalpitapanen // Ohitsaddnandalahari. 

2 Cf. Agft I srishti vele priyofctam& / jeyfi navan Brahma / vyaptijen 
nama / patra jalen // Jmneskvari. 

3 Of. Aga I yahi jyoti hoti / pari ya jyotiSca hi te jyoti / te ya jyotihuni 
fini tamahuni parati / bolijete // Donhi goshti suchavi Shripafci / mhanatan 
* jyotishamapi taj jyoti 1 / ‘api ’ sbabden ethefi yeriti / dakhavi artha // Kin 
sarvafi jyotiiitahi te jyoti / tevh&n andhakarinhi te jyoti ase ye riti / suchavi 
kin dvandveii jode vilakshana bolati / tyanta tama jodacha tej&chst // 
Yathdrthadipika . 

Jefi agnicken dipana / jeii chandr^chen jivana / suryache nayana / 
dekhati jenefi // Jmneshvari. 

Jyotisham jyotih — Brih. 4, 4. 16, 

Yena suryastapati tejaseddhah / tasya bhasa sarvamidam vibhatjti — ■ 
Katha, 5 • 16* 
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light and darkness come in the class of pairs of opposites, 
like happiness and misery, heat and cold, and so forth. 
In the same way, when it ( tat ) is said to be beyond 
darkness ( tamasah 1 paramuchyate ), it is understood that 
it is beyond light also. The Jyoti (light) spoken of 
here is one that manifests all the objects even darkness. 
For, although we cannot see things in the dark, because 
they are covered by darkness, we are certainly able to 
see the darkness itself that covers them, and when the 
covering is taken off by other material lights, we see by 
means of this spiritual light the things themselves. It is 
Knowledge ( jndnam 2 3 4 ) itself or Pure Reason ( Shuddha 
Sattva ), it is also the object of Knowledge ( jneyam), 
i.e., it is the thing to be realized, and it is that which 
is to be attained to by Knowledge ( jndnagamyam ) only, 
which means by the instruction of the Preceptor 
( Gurugamyam 35 ). It is imperceptible by the senses and 
can for that reason be realized by the pure heart or 
Reason alone. Therefore, it is said to be planted in the 
heart of all ( hridi* sarvasya dhishthitam ), although, as 
a matter of fact, it is to be found everywhere. There 


1 Of. Tamasah parastfit— i?. G . VI II. 9 and Svetashvataropanishad 3. 8. 

2 Of. Aga, I ten jnana nikhala / je£L j ana veil ten tefichi kin jneya 
kevala / jefi. jnana gamya Guruvafickuni akala / * jnana gamyam ’ mhanatan 
suchavi aiseii // Yathdrt hadipikd . 

Jnanam jneyam parijnata $'c. B. G . XVIII. 18. 

3 Qf. Achdryavan purusho veda— Shruti. 

4 Of. Na sandrishe tishthati rupamasya na chakshusb& pa9hyati 
kashchidenam / hrida manishi manasabhiklipto ya evam viduramritaste 
bhavanti // Shruti. 

Jivarupefi ani antaryamirupen karuna / buddhichya thain visheshefi 
vartamana / buddhi evachchha mhanauni ten upaiabdhi sthana / itara 
malina upaiabdhi nase //> Jaisefi surya teja sarvatra ase / pari darpanifi. 
surya kanti bahu prakashe / tethenchi avyavahita prakata dise / taisen ase 
jana tun // Ohitsadamndalahari, 
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is, thus, no difference 1 at all as Jneya or Brahma between 
( I ) matter ( jada ) and spirit ( chaitanya ), called Vij&tiya 
Bheda, (2) The Individual Soul ( Jiva ) and the Universal 
Soul ( Ishvara ), called Sajdliya bheda and (3) The 
Impersonal ( Nirguna ) and the Personal ( Saguna ) God, 
called Svagata Bheda, as may be seen from the Shruti 
‘ Ekamevddvitiyam ’ ( One only without a second ), where 
the words- * ekam ’ ( one ), * eva ’ ( only ) and ‘ advitiyam ’ 
(without a second) do away, respectively, with the 
Vijdtiya, Sajdtiya and Svagata distinctions. Shri Jnane- 
shvara Maharaja’s * Amritanuhhava ’, which is mainly 
based on these six verses, is, as stated by its well known 
Commentator Shiva Kalyana, meant to serve as a test to 
those who have thoroughly realized the Jneya in all its 
aspects through the Grace of the Preceptor. In the next 
verse, Shri Krishna tells us the qualifications necessary to 
entitle a person to understand practically all that 
He has taught in the Chapter up to this time, and 
mentions the highest fruit he secures thereby. 

tfcT cTOT STR OTIBa: I 

WgJ* qxf fe frre eTtfi u || II 

" Thus, the Field, as also Knowledge and the object 
of Knowledge, have been briefly told. My Lover, 
knowing this full well, soon becomes fit to assume 
My form.’* 

‘ TathdP’ (as also) refers to the description ( ityuktam ) 
of the Field ( kshetram ) with the modifications ( vikdra ) 
given in verses 5 and 6. The description that follows deals 

1 Of. Vij&tiya bheda mi deha mhananeh / sajatiya bheda mi jivapanen / 
svagata bheda mi Brahma sphuraneh / he tini nene Paramatma // Ehanathi 
Bhdgavata . 

2 Of, Tatha mhanaje taisefi / purvifl vikar&sahita safigitale jaisefi / 
at&h safigitalefi aiseu j kin jnana jneya yafi sahita // YatharthadijJiM 
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briefly ( samdsatah ) with Knowledge and the object of 
Knowledge ( jndnam jneyancha ). With its modifications, 
the human body 1 leads to the miseries of hell, or at the 
most, the transient pleasures of heaven, and with 
Knowledge ( jndnam ), which enables one to realize 
the Self ( jneyam ), it secures Emancipation. Of the 
Jnftnis, the Nirgunop&sakas worship the Impersonal 
Brahma ( Purusha or Amrita ) alone, whereas the 
Bhaktas worship also the Universe ( Prakriti or Dharma ) 
as the Form of the Personal God. The Knowledge of the 
latter worshippers is, .therefore, called Dharmdmrita. 
Thus 2 , the Lovers of the Personal God ( Madbhaktah ) are 
the only persons qualified to know full well all this 
( etadvijnaya ) and to become soon fit ( upapadyate, lit . 

* upa ’ close and * padyate ’ reaches )/to assume His Form 
( Madbhdvdya ), i. e., to make their Reason steady by 
gaining Perfection of Knowledge and to obtain Saguna 
Mukti after the death of their physical body. Now, 
before declaring that the Field-knower becomes the 
enjoyer of the Field through the Prakriti (Nature), Shri 
Krishna clears Himself, in the next two verses, of the 
charge of cruelty 3 , which may be laid upon Him for 
causing the Individual Souls ( kshetrajna) to suffer pain. 

1 Of* Vik&r&nsahita kshetra / naraka de ani svargahi apavitra / jnanahi 
yethenchi atipavitra / jen jneya davuni nodi yeuil garbhavasa // Yathdrtha - 
dipihiu 

2 Of. Jo janoni ye riti / jo jnani bhakta Mazu sumati / to Madbhava- 
karanen aga I Subbadrapati l / shighra pavato, pavatau jnana paripakaten // 

* Upa * mhanije samipa / 4 padyate ’ mkanaje pavafco mhane Adhyatmadipa / 
kasha karaneS. mhanasi tari Madrupa / jo Madbhava s&rupya Mazen ty& 
karanefi // Adhifi Brahmatmatva kale / rnaga tannishtha chitta vale / tevhan 
bhaktrisa phale / saguna moksha // Yathdrthadipikd. 

3 Qf. To Ishvara apana / apanasa lage nirdayapana / mhanuni tefi 

pariharuni Karuna / anadi hen bhoktritva bolato don shlokin // Y at hart ha- 
dijriM, 




sjorHbr fafe H ^ 11 

'infanw'^ k3* q^f ^ ^Tcr i 

3W. 5&T^T wg^rr || Ro || 

“ Know that Nature and Spirit are both beginning* 
less, and know that modifications and qualities are 
born of Nature. Nature is said 1 to be the cause of 
the purpose, instruments and notion of action » and 
Spirit is said to be the cause of the enjoyment of 
pleasure and pain.” 

Arjuna is asked here to know (viddhi 2 ) that both 
( ubhavapi ) Nature ( prakritim ) and Spirit ( purusham ) 
are without beginning ( anadi ). Just as the rays of the 
sun and mirage simultaneously originate from the sun, 
so do Nature and Spirit from the Eternal Brahma. They 
follow 3 each other as day and night, or substance and 
shadow. They are both naturally born of it, they live 
in it and ultimately merge into it to rise again from it. 
This process continues for ever and ever. How can God 
then be called cruel ? It is through Nature that the 
impression or form of God appears in Brahma. It gives 
rise to millions of the vehicles ( Upadhi ) of Individual 
Souls in which God reflects Himself, as the sun does in 
all the large and small collections of water. Finally, all 

1 Shridhara says that ‘ is said to be ’ means by Kapila and others. 

2 Of, Aga! Arjuna 1 prakrititen / ani purushaten / an&di • mhanoni 
doghanten / jana tun // Kin Brahma jaisen adirahita / taisin hin donhi 
adivarjita / kirana jadhiflche tadhinchachi nischita / mrigajalabkasahi // 
Yathdrthadipi M, 

3 Cf, Tari purushu anadi athi / ani tainohi lagauni prakriti / samarasifi 
jaisifi divorati / donhifi asati // Ka rupa navhe vayan / rupa l&gali chh&ya / 
xxikana vadhe Dhananjaya / kanensin konda // Jndneshvari. 
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the reflections merge 1 in the thing from which they 
proceed Arjuna is also asked to know ( viddhi) that the 
modifications ( vikdrdnscha ) of desire, aversion, etc., as 
well as the qualities ( gundnschaiva : 2 ) of Sattva, Rajas 
and Tamas, and their divisions such as the mind, senses, 
etc., are produced from Nature (prakriti sambhavdn). 
The Blessed Lord tells 3 His Disciple further that Nature 
is said (prakritiruchyate) to be the origin or source (hetuh) 
of the effect, or the purpose served ( Mrya)> of action, of 
the instruments ( kdrana ), such as the senses, mind and 
reason, which produce it, and of the notion of one’s being 
the doer of action (kartritva), which is the result of Egoism 
( Ahankara ). In some editions 4 the word 'karana' has 
been used instead of ' k&rana\ which also means the 
same thing. These three capacities, according to the 
qualities of Nature, create good or bad actions 5 , which 
yield fruits in the shape of pleasure and pain. The 
Spirit (purushah) then, which is linked to Nature, is said 
to be responsible ( heturuchyate ) for the sensing of 

1 Of AisiS Brahmin laya pavati / tethuni maguti upajati / anadi 
pravaha ye riti / prakriti purushancha // Yathdrthadipikd. 

2 Cf \ Vikara ichchba dveshadika / guna triguna, tyanche bhedabi 
aneka / indriyen daha, mana eka / ityadi sarva guna he mhanave // 
YathdrthadipiM. 

3 Of. Karya mhanaje prayojana / jeii vasana sankalpen kari jana / 
tyacbifi k&ranen buddhi, indriyen, mana / kartritva ahambuddhichen // 
Yathdrthadipika . 

Mh.mauni tirihi iyefi jan& / karya kartritva karana / prakiiti mula hen 
Ban& / siddhancha mhane // Jndneskvari . 

4 Of. * Karanano ’ atra artha k«ryo tevo artha ‘ karana ’ shabdano thaya e 
v&ta lakshyama rakhine kotalaka granthoman ‘ karana’ evo pana patha 
rakhelo janaya chhe. — Dvivedi. 

5 Of Evam tihinche ni samavAyeh / prakriti karmarupa hoye / pari 
jeya gunan turaye / teyAn chi aarikhed // Jefi sattvA, adhishthije / teil 
satkarma mhanije / rajoguneii nipbaje / madhyama ten // Kevala jari tamed / 
jiyed niphajati karmefi / nishiddhen adbamefi / jAnavin tiyen // Jndneskvari . 




pleasure and pain ( sukha duhkhdnam 1 bhoktritve ). For, 
if the cloth we wear gets wet, it is the body and not the 
cloth that suffers from cold, and if a turban is struck 
with a heavy stick, it is the head and not the turban that 
is hurt. Just so, the Spirit or Purusha is the real enjoyer 
of the pleasure and pain, and not the senses or the mind, 
as they are merely the instruments through which it 
enjoys them. This point is made more clear in the 
next verse. 

gw s^rc^rf fk 1% sTsfaatwptR. I 

“ For, Spirit* shrined In Nature* enjoys the qualities 
horn of Nature * and the connexion with the quality 
( of egoism ) Is the cause of Its birth in good or 
evil wombs.” 

When the Spirit (purushah) living in Nature 
( prakritistho ) is said to enjoy the qualities that spring 
from Nature ( bhunkte prakritijan gtinan ), viz., Sattva, Rajas 
and Tamas, the meaning 2 is simply that it knows the 
mind, the reason, the egoism, and through the senses 
their respective objects, and also the pleasures and 

1 Of. Mundasa dukhavala achetana / pari bhoga jane mastaka 
sachetana / taisen dehin bhoga bhogi mana / pari tefi achetana, bhoga 
purusha ten // Yathdrthadipihd . 

Aeatifi duhkha niphaje / satkarmi sukba upaje / teyan dohifxcba bolije / 
bhogu purusha // Jndneshvari. 

2 Of. Jane mana, buddhi mipana / henchi tyachya, bhog acheS. lakshana / 
indriyadvara visbay&nche gana i jane hen bhoganen vishaya indriyanchefi // 
Dehachefi jane duhkha / sharirachen sukha / tya rupen papapunya mukha / 
dekhe, hoya sukhi duhkhi purusha to // YathdrthadipiUct . 

Indriyavritti maji pratibimbata / tenen chaitanyeil s&kshatkarijata / 
tayaohe nama bhoga bolijata / tyasi nischita karana puruahu // Yakyam // 
Sukhaduhkhanyatara sakshatkaro bhogah // Sukha duhkhanchd jo sakshat- 
kara / tayatefi. bhoga mhanafcati chatura / jadasi jnanachi nahifi tetha 
sakshatkara / nahificha sachara sarvatha // CMtsadanandcUahari. 
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pains of the body. Now, since the Spirit ( purushah ) 
enjoys all this so long 1 as it dwells in Nature ( prokritih ), 
and the enjoyment is limited to the body alone, the body 
itself must be called Nature ( prokritih , lit. the form 
acquired as the result of past actions). Again, in the 9th 
verse of Chapter XV, it is stated distinctly that the Spirit, 
occupying the senses and the mind, enjoys objects 
( Adhishth&ya manashchdyam visliayanupasevate ). How then 
does the Spirit, which is naturally impersonal, come to 
acquire the quality of enjoyment ? The reply is that its 
connexion or contact with the quality ( gunasangalfi) of 
Egoism, i.e.y the notion that it is the gross and subtle 
bodies, is the cause of its birth in good and bad wombs 
( karanam asya sadasadyoni janmasu ), i.e., in higher or 
lower worlds. There, it enjoys pleasures and pains, 
which are the fruits of the actions that take place by its 
contact with the quality of Egoism. As a matter of fact, 
the Spirit never comes in contact with Egoism, but it is 
its vehicle of Sattva 3 that is attached to it. When the 
vehicle is free from Egoism and realizes the Self, the 
Spirit secures Emancipation. Now, when both the 
Sattva and the Spirit are in this body, is it to be 

1 (If. Jon prakritistha / ton purusha bbogi hen Bamasta / ya goshtinen 
jalen nemasta / kin bhoga jitaka, titakicba prakritihi tyachi // IVidfingushtha 
pasuni shira / itakenchi sukha dukkha bhogi sharira / itakencba prakriti 
madhyen charachara / sharira bhalaten // Ten shariracbi mhanaverl prakriti / 
kin j^rakarshen purva karmiichi kriti — YathCirthadijrika. 

2 Qf. Guna ahankara tyacha sanga / tya sangefi abankartritva prasanga / 
micha sthula ani linga / abhimana guna sanga ha // YatharthadijpiM. 

3 Of. Ha hi gunasanga tyfisa / na gbade kevala ohitpratibimbasa / jya 
sattva yogen pavala jivatvasa / ha guna sanga tya tattvaten jj Aisi gunasanga 
pravritti / tute, buddhisa jari luge nivritti / tevhan techi sattva vritti / olakhe 
ty& purushton ]/ Ha moksha prapticha / sthalasthalin krama bolila sacba / 
tari kaya bodha pratibimba purushacha / moksha de aisa sansbaya ya 
sthalifi Jj Kin yacha debifi sattva / ani yacha dehin purushatva / tari kaya ten 
jneyatva / bolavefi yacha bhoktayatefi // Yathartkadipild. 
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supposed that the enjoyer ( kshetrajna ) and the object 
to be known ( jneya ) are one and the same? In the 
next verse, Shri Krishna answers the query in the 
negative, by saying that there are two kinds 1 of Spirit in 
this body, viz., God or the Universal Soul and His 
reflection the Individual Soul, both of whom have to be 
realized by the Mumukshu or the Seeker of Freedom. 

wnfrfl f tp;: II ^ II 

" Supervisor and allower, supporter, enjoyer, the 
great Lord, and the Supreme Self Is also said to be 
In this body, the Spirit beyond." 

God is the Supervisor ( upadrashta 2 ) of everything 
and, therefore, of even the Individual Soul who is known 
as Drashtd ( witness ) in one body only. He is called 
1 allower’ ( anumantd 3 * 5 ), because He allows the Individual 
Soul to follow any path, good or bad, he chooses, just as 
a shop-keeper never refuses to give any article for 


1 Of. Tari purusha jiva, purusha Ishvara / doghe vy&puni asati hefi 
sharira / jnana dohinchen jyasa to chatura / moksha pave sarvatha // 
Yath&rthadipika. 

2 Of. Upa mbanaje saraipa bahyantara / drashta dekhanara sakshi 
Ishvara / tohi drashta jo bhogi ekachi sharira / pari ha Ishvara upadrashtt 
sakshi tayacha // Yatharthadipika. 

Aisen yancbya hi vyaparanteu janatu / sarvanchahi antara s&ksbibhutu / 
ati samipa rahuni sarva janatu / yay& heta upadrashta to // Ohitsad&nanda - 
lahari . 

3 Of. Kifi. bhoktd purusha je riti / varte kari pravritti athavt nivritti / 
anumodana tayachen Vishvapati / deta tadanurupa // Kin grahaka jen jefi 
vikata gheto / vikanara ten tefl tya lagin deto / kafihin eka nedi mhanoni 
to / na mbane, hefichi anumodana // Yath&rthadipika. 

Apuleni sannidhi m&trefl karuna / davi apulen anukulapana / mhanoni 
anumanta mhanije jana / sarvan anumodana jayachen // Ohitsad&nanda* 
lahari. 

5 
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which you pay. He is named ‘ supporter ’ ( bharta 1 ), 
because He supports or governs justly the Individual 
Soul by giving him reward or punishment according to 
the meritorious or sinful nature of his actions. He is 
styled the ‘enjoyer’ ( bhoktd 2 ), because He is Himself the 
Master of all, the Great Lord ( Maheshvarah ). He is 
also said ( ukto ) to be, by the Shruti 8 , in this body 
( dehe’smin ) the Supreme Self ( paramdtmeti ), who is the 
Spirit beyond ( purushah parah ) the one that is merged 
in Nature ( prakriti linasya ). The force 4 of ‘ cha ’ and ‘ apV 
is that the Supreme Self {paramatma) and its reflection 
the Enjoyer ( bhoktd ) are both in this body. The 
‘ Dvasuparna’ Shruti, already quoted several times in 
the Commentary, confirms the same fact. In the next 
verse, Shri Krishna tells 5 that he who knows these two 
kinds of Spirit ( purushah ), as well as Nature ( prakritih ) 
with its qualities, enjoys Living-Freedom. 

*T %frT 3^ STfifrT 5J STf I 

fHfclT 51 II II 

“ He who thus knows Spirit and Nature together 
with its qualities, however living, is not horn 
again." 

1 Of. Ekasa rajya deuni / pali ekasa bhikshannen karuni / tathdpi 
karmanurupen phaleE. de mhanoni J vishama navhe /| Yathdrthadipihd. 

2 Of. Bhoktaram yajna tapasam sarvaloka maheshvaram — B. G. V. 29. 

Mhanoni upadrashta iahvara, anumantd Jagadishvara / tathdpi tya 

sarvdncha dhani Sarveshvara / mhanoni bhoktd tochi aisen boloni, Mahe- 
shvara / to, aisen tydcha pud hen Deva bolild // YatharthadipiM , . 

3 Of. Tasya prakriti linasya yah parah sa Maheshvarah. 

4 Of. Paramatma to yfxchi dehin / ani yachi dehin bhoktd tohi / hd 
arthahi bole shabda pravdhih / yojuni 4 cha ' kdra ani 1 api * shabda JJ 
YatharthadipiM. 

6 Of. Aise dvividha purusha dni prakriti jo jdne / tydsa pravrittintahi 
nivritti bdne / mhanoni Bhagavanta aisen mhane / atahpara yd shlokin // 
YatharthadipiM . 
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The Blessed Lord says 1 here that he who knows 
the Spirit in the manner mentioned in the last verse 
( ya evatn vetti purusham ), that is, as one with its 
reflection, the Individual Soul ( kshetrajna ), and Nature 
( prakritincha ) with its qualities ( gunaih saha ), from the 
Preceptor, whatever may his conduct be or in whatsoever 
condition he may be (sarvatha vartamdnopi 2 ), he shall 
never take on again the load of flesh ( na sa bhuyobhi - 
jay ate). The Knowledge of Spirit (purushah) and 
Nature ( prakritih ) is of two 8 kinds, viz., (i) Theoretical, 
acquired by the reading of the Shastras and (2) 
Practical, realized from the lips of the Preceptor. The 
latter alone secures Freedom, if the Reason of the 
aspirant becomes steady. In the case of one who has 
fallen from Yoga ( Yogdbhrashta 4 ) in his previous life, 
the Knowledge becomes perfect as soon as it is received 

1 Of. Jo evam ya prakaren Gurupasuni / doghehi purusha ekachi 
mhanoni / jane ani gunasamudayen karuni / sahita j&ne prakrititefi // To 
sarvatha sarvan prakarifi / vartala jari prakritichya vikarin / tari pu.nha to 
ya dukkha saiisarm j na pave janma 1 1 Yathdrtkadipiku. 

2 Of. To shariracheni melen / karu kail karmeil sakalen / pari akasha 
dhumen na maile / tai&i ase // Athileni dehen / neghcpe dehamohen / 
dehan geleyafi nohe / punarapi to // Jmneshvari. 

Aisa purusha to sarvatha vartamana / mhanije prdrabdha karma viishen 
karu karmacharana / kan indrache pari vidhiten ullanghuna / aso bhalatena 
prakaren karuna // Tathapi to vidvachchharirasi / kadapi na ye ga to safisa- 
rilsi / jnanefi karuni nashilen ajnanasi / maga tatkaryasi kaificha thavo // 
OhiUaddmndalahari. 

3 Of. Tari jananen dviprakara j eka aparoksha sakshatkara / dusarefi 
bolati anubhavi shastrakara / shravanen jananen paroksha ritihi // 
Yatharthadipikd. 

4 Of. Tari janmantariii / yoga abhyasit&n bhrashtalii aaala jari / 
janatancha prakriti purushaten sansarin / na pave janma, kill tatkala tefi 
bimbe // KifL to purusha ani prakriti / kalatanchi aparoksha riti / jeh jnS.ua 
bimbe, pave sthiti / purva janmabhyasen // Pari ya janmicha. jo shuddhamati / 
janela aisi aparoksha riti / tyasa dhyanabhyasen sthiti / na banatafi, kaisd. 
na pave punarjanma ? // YathdrthadipiM , 
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from the Preceptor, but the candidate, whose Reason 
has been purified for the first time in this life, will not 
be able to make it steady unless he practises Yoga. 
In the next two verses, Shri Krishna describes the 
different modes of such practice. 

II II 
II II 

“ Some behold by meditation the Self within the Self 
by the Self, others by S&nhhya, ( others ) by Yoga 
and others still by Karma>Yoga. Others again. 
Ignorant of this, worship from hearsay only i and 
they too, devoted to hearing ( Instruction ), overpass 
death." 

Here, four 1 2 methods or ways are given for the 
practice of the Chitta-Chaitanya Yoga (Yoga for making 
the Reason steady), any one of which may be followed 
by those who have realized the Self, for securing 
perfection in Knowledge. The 1st is the Nirvishesha or 
Nirvikalpa 1 Yoga, in which the Yogi sees ( pashyati ) in 
his own Reason ( atmani ) the Self ( dtmdnam ) by means 
of the Reason ( atmand ). When by constant practice the 
Reason becomes steady, the state is called Samadhi or 


1 Of. Koni dhyanefi dhyati j buddhinfca buddhinefi afcmayaten pfihati / 
koni sankhyefi, koni yogariti / koni karmayogen // Chari he vegale prakara / 
tyii chaugbansaki svarupa sakshatkara / chaughansa chaunpari yathadhikara j 
atm a nishtha // Yatharthadipika. 

2 Of. Teya dpanapeydchan potifi / atmadhyanacheya dithi / dekhati ga 
Kiriti / &panapefi. // Jndbeshmri. 

Yogi yunjita aatatam atyantam aukhamashnute— B. O. VI, 

10 - 28 . 
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Turyd 1 . It is not J&griti ( waking consciousness), because 
there the Yogi is not conscious of his body and its 
surroundings ; it is not Svapna ( dreaming consciousness), 
because he is not conscious of the usual imaginary forms 
we see in dreams ; and it is not Sushupti ( deep sleep), 
because he is conscious of the Self. “ There are no 
words ”, justly says Sri Ananda Ach&rya in his Brahma * 
darsanam> “ to express the idea of the Turiya state. It 
may be called the transcendental state of the Soul 
because it transcends or goes beyond the three states of 
wakefulness, dream and dreamlessness. It is, in fact, 
not a state but the very ground, essence and substance 
of consciousness.” *When it is said that others meditate 
by the Sankhya method ( anye sankhyena ), Shri Krishna 
refers to the Sankhya Philosophy which is recognized 2 by 
the Vedanta Shastra, and not the Nirishvara ( atheistic ) 
Sankhya which is condemned. In this 2nd method for 
perfecting Knowledge, called Sankhya 3 , therefore, the 

1 Of. Yato vacho nivarbante aprapya m&nasa saha — Shruti. 

Navhe sushupti kin svatma smriti / navhe svapna, kin kalpita jadefl 
na disati / na te j&griti, kin nasedehadi pratiti / te mhanavi shuddha tury& // 
Tathdrthadipikd. Also vide Part I, page 58. 

Jen jagrititen jagavita / jen svapnin svapnafcen nandavita / jefi 
sushnptitefi nijavita / tyateii Turya mhanata Uddhavd // Mandthi 
Bhagavata. 

2 Of. Atafi koni sankhyen karuni p&hati mhanoni j mhane tefi vedanta 
sammata sankhyen karuni / atmay&teS. pahati aisefi ya vachanifi / samajaven 
tatfcva j/ YatharthadipiM. 

3 Of. Stan ya prastutiS / sankhya mhane koni p&hati / te pahayachi 
hechi riti / kifi kartritva pahanen prakritichefi // YathdrthadipiM. 

Prakrityaivacha karm&ni kriyamanani sarvashah / yah pashyati ta- 
thatm&nam akart&ram ea pashyati // B Q. XIII . 29. 

Yritti jikade dhanve tikade na jave ti patkin / sakshi houni pahatan 
svarupin maga hoya bheti // Vrittikade pahatafi vritti apan&fitachi mure / 
&pana chaitanya matra kevala paripurna ure // Maga dekhe aike sparshe 
hunge jo jo rasa chlkhe / bole chal£ vevh&rit&fL apa &pan& dekhe // Sahaja 
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aspirant always sees that Nature ( Prakriti ) alone does 
everything and that Spirit ( Purusha ) is actionless 
( akartd ). The 3rd method is the Savishesha or Savikalpa 1 
Yoga ( yogena ), in which the Jnani sees Spirit or the Self 
in Nature or matter, just as we see the thread in a piece 
of cloth, or clay in an earthen vessel, or water in the 
Waves. It is called simply * Yoga because in it there is 
Yoga or union of matter and spirit. In the 4th and last 
method, called Karma 1 Yoga or Yoga of Action, one, who 
has realized the Self, sees Brahma or the Self in all 
the actions he does. This method is usually followed 
by those, who in their previous lives have devoted 
themselves greatly to the duties prescribed by the 
Vedas. Among those who have not realized the Spirit 
(Purushah) and Nature (Prakriti h), there are persons 
who, after hearing from others (anye* tvevamajdnantah 
shrutvdnyebhya updsate), worship God as the Supervisor, 

samMhi sahajachi bhogi purnfmanda ure j Shivarama nirtivaraiia houni 
anandefi vayare // 

1 Of. Atafi koni yogen atm a pahati ) mbane Bhagavantachi bharati / he 
jada chaitanyachi aikyanubhuti / mhan&vi yoga // Yoga tantucha patiicha / 
yoga maticha ghafcacha / yoga eagara fcarang&cha / jada chaitanya yoga aisu 
ekatveu // Yatharthadipiha. 

Mayyeva mana adhatsva Mayi buddhim niveshaya tyagachchhan- 

tiranantaram — B. G. XII. 8-12. 


Yo Mam pashyati Mayi vartate — B . G . VI. 30 $ 31. 

Mancha yo ...Brahmabhuyaya kalpate — B. G. XIV. 26. 


2 Of. Atafi. koni karma yogen karuni / mhane atma pahati mhanoni / 
ki£L karma budbudih chidamba lakshuni | karmachi pahati atmatven // 
YatharthadipiM . 

Brahmarpanam $c.—£. G. IV. 24. And Part I * Theology \ page 
287, Note 2^ 

3 Of. Anakhi ya vegale itara / je aise prakriti purushaten na janati 
nara J ani houni svahita tatpara / shravana kariti itaran pasuni // 
YatharthadipiM. 

Ani kripalu acharya jana / taya pasuni aikati sampuma / sarvahi 
obintanaohe yidhana f parisona jana upasiti // Chitsadamndalahari . 
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Allower, Supporter, Enjoyer and the Great Lord of the 
Universe. They too in safety cross over death ( te’pi 
chdtitarantyeva 1 mrityum), because they cling fast to 
hearing instruction ( shruti 2 pardyandh ) in the company of 
Saints, which enables them in due course to realize the 
Self and become perfect. Thus, it is evident that until 
one acquires Knowledge of the Spirit (Purushah) and 
Nature ( Prakritih ), he cannot avoid the whirlpool of 
births and deaths. In the next verse, therefore, Shri 
Krishna tells that the ignorance of the Kshetra and 
Kshetrajna or Nature and Spirit causes* union ( sanyoga ) 
between them, which leads the Souls to take birth again. 


fl>ffe r rere t « 

terror II II 


“ Wherever any Hie of moving things or things un* 
moved comes Into existence, © Bharatarshabha 
(Chief of the descendants of Bharata) !, know that 


to be from the union between the Field and the 


Knower of the Field.*' 

Wherever ( ydvat 8 ) we come across any life or body 
(kinchit sattvam*), good or bad, immovable or movable 


1 Of. Ne ema uttaraa Guruna batavela marge shrutipariiyana etale 
shravana matramil abhirakta rahe chhe. Eva to pana mukti pame chhe 
arthat amrita je Brahma sakshatk&ra tene krame kari anubhavi shake 
chhe, — Dvivedi. 

2 Of. Taisa manacha maru na karitan / indriyafiten duhkha neditafi / 
yetha moksha ase aikitan / shravanamaji // Jnmeshvari. 

3 Of. Jethavari jaieen uttama adhama / sharira ten sthavara bo athava 
jangama / yasa karana sangama / kshetra ani kshetrajnacha // Kshetranta 
kshetrajna joiivari / mi mhanoni mipana tayacheu dhari / kshetra kshetrajna 
sanyoga tonvari / ahe mhanavlt // T ysL jadajada sanyogastava / hoya karmdchd 
sambhava / tya karmen karuni udbhava / sthdvara jangama rupeii hotase // 
Yatharthadijrikd. 

4 Of. Sattva etale vastu.— Dvivedi. 

Tari jonvari kanhin hi vastumatra jefi hota— Ckit8addmndalahari % 
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C sthdvara jangamam ), that has come into existence 
(sanjdyate), we must know that it is the result of Nature’s 
union with the Spirit ( kshetra kshetrajna sanyogat tat 
viddhi). This union (sanyoga 1 ) lies in the fact that the 
Field-knower believes himself to be the Field and does 
actions which force upon him mobile or immobile 
bodies. They are the unavoidable fruits of the merit 
and sin earned in this human body, which alone is called 
the Field (kshetra). Arjuna is addressed here as 
f Bharatarshabha\ or ‘Chief of the descendants of Bharata’, 
because he ha^ saved his whole family 2 by acquiring 
the true Knowledge of Nature and Spirit, described in 
the next verse, which alone prevents the union in 
question, and not the mere Knowledge of the separation 
of the Field from the Field-knower, as some would be 
inclined to believe 8 from what Shri Krishna says in 
this verse. 

frTS-cT I 

m wrfct II rw II 

“ He sees Indeed who sees, standing alike in all 
beings, the Supreme Lord, imperishable amidst 
the perishing.*' 


Taisen chalaohala aghavefi / jen kahifi jiu ml veil / ten to ubhaya yogen 
sambhaven / aisen jana // Jnaneshvari. 

1 Of. Satya atmasvarupa ani kshetra anrita / taya dobihsa adhyasa 
hota | kshetrajna kshetrasi micha mhanata / tiyechen jadatva kshetrajnasi 
bhase // Tayau pasuniyail sarva hota / ten ten sarva karya jata eamasta / 
aisefL tu£L jana Partha nischita / tu.n tanva samartba Bharatarshabba // 
Bharatavansha madhyen rishabha jana / mhanoni Bharatarshabha mhanen t-uja 
lSguna / safisara n&shavaya yogya hosi tun jaoa / ati sajnana yaya lagin // 
Chitsad&nandalahari, 

2 Of. Bhava kifi bhalat& / jo jnana aisefi pave P&ndusutJi / tyanen 
Bvakula tarilefi. tattvat&n / svakula shreshtha to ya lagin // YatharthadipiM, 

3 Of. Nan& yoninta d'ahayoga / tyafisa karana kshetra kshetrajna saflyoga / 
tari kshetra kshetrajna viypga / kalanenchi pure // YatharthadipiM, 
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As it is stated in the last verse that the union 
( sanyoga ) of the Field-knower with the Field is the cause 
of re-births, it follows that their disunion or separation 
(viyoga) must produce Freedom. Then, everybody ought 
to become free, because he knows the material body, 
which is the Field, and its knower, the Field-knower. 
He also sees their separation {viyoga) as in a dead body. 
This Knowledge, however, cannot prevent births and 
deaths. For, he alone 1 is said to see {sa pashyati) 
the separation in question, who sees ( yah pashyati) the 
Supreme Lord ( Parameshvaram 2 ), the indestructible 
( avinashyantam ) Personal God, without hands, without 
feet, abiding alike in all beings (samam sarveshifl bhuteshu 
tishthantam) who are destroyed ( vinashyatsu 4 ). One 
must, therefore, see thevGod of Gods, Who pervades not 
only living but also dead bodies, just as gold does the 
ornaments, in order to be able to secure Emancipation. 
For, the Supreme Lord ( Parameshvara ), the Universal 
Soul, who is the principal 5 Field-knower, and of whom 

1 Of. Mhanaje kshefcra kshetrajna yacha viyoga / fcochi pahela, jo pahela 
sarvatmayoga / kin kshetra kshetrajna sailyoga / viyoga dehamatracha 
kalat3.il n&sena // Tat hart hadipihd. 

2 Of, Kin Parameshvara tochi jo Saguna / to na mhanave nirguna / 
sagunatvachi nirgunih he khuna / kin sarvajnatva ani kalpakatva srishtichen // 
Tyasahi nase akara / saguna hounihi nirakara / ye vishayin pramanen 
apara / vind ohakshu pahe Shruti mhane // Tat hart hadipihd, 

3 Of, He bhutagrama vishama / vastu yetba sama / ghata mathi vyoma / 
jiya parin // Jndneshvari, 

4 Of, Aisiya n&shavant&n bhutilnchya thain / eka sama earvatra 
ekarupa pahin / pratidehiii ase anusyuta sarvahi / parinama nahih janmadi 
jaya // Chitsaddnandalahari . 

Ane vinashiman pana avinashi . — Dvivedi, 

Ha nasatan bhutabhasu / yetha atm a avinashu / jaisa keyur^dikifl 
kasu / soneyancha I I Jndneshvari, 

Yah sa sarveshu bhuteshu nashyatsu na vinashyati — B,Q,Y11I,20 . 

6 Of, Tohi kBhetrajnachi bimba / kifi up&dhicha dharuni avalamba / 
kshetrajna chidansha mhanavi houni pratibimba / mukhya kshetrajna to 
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the Field-knower known as the Individual Soul is only 
a reflection, assumes the form of the* Field, which is 
therefore in reality nothing but the proper Field-knower 
Himself. He, who realizes this, sees the separation of 
the Field and the Field-knower, i.e., the non-existence 
of the Field and the existence of the Field-knower alone, 
and is free from the chains of births and deaths. In 
the next verse, Shri Krishna says that such a person 
alone does not slay the Self. 

5f feTOqfcOTI4IM cFTt TO *1%^ II II 
41 For, seeing the same Lord abiding everywhere 
alike, he does not destroy the Self by the Self, and 
thus reaches the highest goal.” 

The union ( sahyoga ) of the Field-knower with 
the Field causes births and deaths, which can be easily 
avoided by seeing their separation ( viyoga ). One who 
does not do this commits suicide 2 , because, although he 
is provided with the ship of the human body fully 
equipped with materials necessary to cross over in 
safety the ocean of births and deaths, he does not utilize 
them in the manner shown to him by the Vedas and 

vishvatma // Shavanta nahin jiva / pari to ase kshetrajna Devadhideva / tya 
kahetrajn&chen ani kshetrachen viyoga vibhava / kale taricba kale viyoga 
bodha doghancha // Kin jadahi svayefi Sarveshvara / strivesha davi jaisa 
nara / to nitya nata ani vesha tyacha nashvara / aisen kale, tevhaii hen. 
kale // Yatharthadijrika . 

1 Of. Kshetra nahin / ksketrajnachi ase— Yatharthadipikd. 

Vishva nahih Micha aheii sakhaya tuzi anare — Vamana Pandit a. 

2 Of. Kim tena na kritam papam chaaren^tmapaharina f yo’nyatha 
santamatmanam anyatha pratipadyate // also Asuryanam te loka andhena 
tamasavritah / tanate pretyabhi gachchhanti yekechatmahanojanah // M. 3 . 

Jo bude taranopayavina / tyateu atmaghati mkanati pravina / manushya 
deha naqka sulakshana / pavoni na tare tarioha atmahatyara // Yathdrtha - 
dijpikd. 
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Shastras, and’ gets himself drowned for nothing. 
Therefore, he who sees the separation ( viyoga ) of the 
Field-knower from the Field by seeing the principal 
Field-knower, the Lord of the Universe, abiding 
everywhere alike ( samam pashyan hi 1 sarvatra sama * 
vasthitam Ishvaram ), is alone free from the charge of 
self-destruction ( na hinastyatmanatmananfi ), and thus 
reaches the highest goal ( tato ydti pardm gatim ). So 
far, the question of Viyoga or separation, which is the 
antidote of Sanyoga or the contact of the Field-knower 
with the Field, has been dealt with. In the next- 
verse, we are told how to avoid the evil effects of the 
actions 8 which result from this contact. 

w sr ii II 

“ He sees Indeed who sees that actions In every way 
are done by Nature alone and likewise that the 
Self is actionless. 9 ’ 

Here the word yatha 4 ( as ) is understood in the first 

1 Of. Dipacheya kodi jaiseh / ekachi teja prakashe / taisa jo asatuchi 
ase / sarvatra Ishu // Teya eamaten Pandusuta / jivefl jo dekhe samata / 
to marana ani jivita / naugave phuda // Jmneshvari. 

2 Of, Kin kshetra ksbetrajna sanyoga j kari janraa maraniichft yoga / 
mrityu chuke pahatan dohincha viyoga / to to pahe jo sarvatra pahe 
Ishvaraten // Mhanuni sama sarvatra Parameshvara / tyatefi pahe jo 
tatpara / atmaghata na kari tochi nara / parama gatitenchi to pave // 
YatharthadipiM. 

Pari iye dekin asatafi. / to naiye chi apanapeyan ghata / ani sheshin 
Pandusuta / tetka mile // Jmneshvari, 

3 Of. Kin jon kshetra ksketrajna sanyoga / tyachi pratikriy& tyiicka 
viyoga / taisdcba sanyoga mulefi karmabhoga / pratikriy& tyachi na bolili // 
YatharthadipiM. 

4 Of. Kin jefchen tatha / tethen ahechi yatha / he vyakarana riti 
sarvatha / sanshaya nase // Evam artha aisfi / prakriticka kartri mhanoni 
jaisa / pahe to atma akart£ mhanonihi taisa / tochi pahato // Yathdrtha • 
dipikd. 
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half of the verse. For, it is not sufficient tor the aspirant 
to see only that all sorts of actions, which take place 
in this life and which bear fruit in the next ( karmani 
kriyamdnani 1 sarvashah ), are done by Nature alone 
( prakrityaivacha ). This, he is able to do by means of 
the Pure Sattva 2 , which too must likewise be realized as 
the actionless Self ( pashyati tathatmdnam akartdram 8 ) 
in order that he may be considered to have secured true 
sight ( sa pashyati ). Otherwise, seeing the action per- 
formed by Nature is also an action in itself. But this 
double experience is possible 4 only to him who sees God 
in all beings, because, then he himself becomes Brahma 
and is able to realize that the Self is actionless. This, 
Shri Krishna tells Arjuna in the next two verses. 



gr fescrtf II ll 

1 Of, Atan karmen jen kin kay/l van gmfi nasikeil / yenhin tihin karuni 
arambhije nikeii / sarva prakaren. karuni nipkajati dekhei\ j te prakriticba 
vishekhen karitase // Ghitsaddnandalahari. 

Ani manobuddhi pramukheii / karmen jiyefi ashekhen / kari prakritichi 
jo dekbe / s&ehen jo ga // Jndneshvari. 

2 Of, Kin kartritva pahanen prakritichen / henhi prakriti sattva 
yogenchi sachefi / prakasbakatva matra tyahi sattvachen / to sattam^tra 
&tma mhanuni jo pahe j/ Tochi dekhe akartritva / anyathd kartritva prakriti- 
chen pahaneii henhi kartritva / mhanoni suebavileh aisen tattva/kin 
s&kshitva dharma paratahi pahav/l chidatma // Sattva vritti chinmaya / atma 
anubhavi ais& Shruti nirnaya / tevhfi h te vritti ani atma advaya / evam 
akarti tevhan te vritti hi // Yathdrthadipihd. 

3 Cf. Yetha atm& to vothamba / nenon konu — Jndneshvari , 

Atm& to akriya na kari sarvarthin — Ghitsaddnandalahari, 

4 Of, He khunahi tochi pahe / jo Ishvarasa sarva bhutin pHhatahe / 
&tmagh&titva to na lahe / sutatah mrityupasuni // Ya jnanahi vanchuni / 
kshetra kshetrajna viyogamatren karuni / mhanati sutoh mrityu pasuni / tari 
tyansa jnanachi nahifi. mhanaven // Kill kalatanchi aisefl sanpade Brahma / 
Brahma kalatan kale akartritva varma / bhoktaya kshetrajnasa to siddha 
bhoktritva dharma / kaya to akarta mhanoni pahila jari // YatharthadipiM . 
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SrttasftSTq 5 T H fecqrT II \\ II 
“ When he realizes the varieties of entities as exist- 
ing In Him — the One^alone, and as emanating 
from that One alone, then he becomes the Brahma. 
Being beginningless and without qualities, that 
inexhaustible Supreme Self, though he is embodied, 
O Kaunteya ( Son of Kunti ) !, does no act and 
takes no stain.” 

There are three aspects of Brahma, so to speak, m. f 
(i) Impersonal ( Nirguna ), (2) Personal ( Saguna ) and 
(3) Cosmic ( Triguna ), the first and second, being 
respectively the material and efficient cause of the third. 
It is necessary to realize Brahma in all these forms, as 
described by the Shruti in the words ‘ Nasaddsinno 
sadasittaddnim 9 , * Satyam jndnamanantam 9 and ‘ Sarvam 
khalvidam respectively. This is also confirmed by the 
29th verse of Chapter VII, in which it is said that the 
seekers of Knowledge know Brahma first and then that 
it is all ( Te Brahma tadviduh kritsnam ), and also by 
the 35th verse 3 of Chapter IV, in which Arjuna is asked 
to secure such Knowledge as would enable him to see 
all the beings in the Self so that he may be one with 
God ( Yena 2 bhutanyasheshena drakshyasydtmanyatho Mayi, ). 
“The highest object of religious aspiration”, says 
Ananda Acharya in his Brahmadarsanam , “is to feel 

1 Gf, Anubhava maja kaisd hoya to bodha hotan, mhanaeila tari 
Partha I sangaton tuja atari / sakala vividha bkuten dokhasi svasvarupifi, 
tuja Maja maga tehvan. aikyata vishvarupin // Brahmastuti . 

2 Qf, Namo adirupa ofikara svarupd / vishvachiyd bdpa Pduduranga // 
Tuharama Maharaja . 

Kin Brahma nirguna / Brahmachi Ishvara saguna / Brahmaehi vishva 
triguna / aisen kalela, taricha Brahma kalalen // Sbrutihi bolati nirguna 
Brahma / kin ‘satyam jndnamanantam Brahma* / dni ‘sarvam 
khalvidam Brahma * henhi Shruti bolati j] YatharthadiyikcL 
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the Omnipresence of God. He is to be sought and 
worshipped not only in Himself ( Ishvara), but also 
in Soul {Chit) and in Matter (Ac hit). In the Giti 
Shri Krishna teaches Sat Asat Aham.” We are told 1 
here, therefore, that when ( yada ) a man sees by 
actual experience ( anupashyati 2 ) the varied forms 
of beings (bhuta prithagbhdvanft) existing in one 
(« ekastham 4 ), that is, God alone, and spreading forth from 
that one alone (tata evacha h vistaram), then and then only 
(tadd) he reaches properly, i. e becomes, the Brahma 
(Brahma sampadyate 6 ). « The Jnani realizes all this 
diversified Universe as existing in Brahma, its material 
cause, just as we see the different earthen vessels in clay 
or ornaments in gold, and also this varied show as 
emanating from Brahma, its efficient 7 cause too, as we 
see the waves rising from the sea. It is understood, 

1 Of. Yarhavifi tainohi Arjunii / hoije Brahma eampanna / jaifi iya 
bhufcakriti bhinna / disati ekin // Jnaneshvari. 

2 Of. Anupashyati mhanaje anulakshen karuni ye riti / anubhavefi 
p&hato — Yathdrthadip'M . 

Aisen sadrupatmaka svarupiihuni / bhutamatra atirikta nahin 
bharvaseni / aisen dekhe jo svunubhavenkaruni / ‘ anu ’ vakhani aisen 
pada // i Anu * mhanaje shastracharen karuna / upadeshila, asatan paripurna / 
maga svayenchi svanubhaven jane apana / atmachi puma vishva hen 
sarva // ChUsaddmndalahari . 

8 Of. Tevhan nan& bhutancha vegala bhava / eka Ishvarin dekhe 
jn&niyanchS rava / ani tyaoha pdsuni vistara mhanaje udbhava / pahe, 
tevhancha to Brahma pavato // Yathdrthadipikd , 

4 Of. Atmaivedam sarvamiti Shrutih, 

5 Of. Jaisa ekachi purushapasuna j svapna vistAra hotase jana/tohi 
Tichitra aneka vidha purna / kin nana varna chitrapatin // Taisen ekachi 
&tmay& p&suna / sarva bhutancha vistara dekhe jo purna / mhanauni 
Brahmefi v£nchuni na dekhe jana / tevhan to sampanna Brahma sampattya // 
Chit&adanandalahari . 

6 Of. “ Baraviya prakdrefi pavato ” and “ Tenchi houni rahe 
Yathdrthadipikd. 

7 Of. Ki2, tyachapasuni bhutanchA vistara / mhanatan karanapanacM 
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therefore, that this mass of things finally merges in 
Brahma as the waves do in the sea. One who thus 
becomes Brahma, though seated in the body ( sharira- 
stho’pi), being without beginning ( andditvdt ) and with- 
out qualities (nirgunatvdt), as the inexhaustible Supreme 
Self ( Paramdtmdyam avyayah 1 ), acts not (na karoti) and 
is not stained (na lipyate). That which has beginning, 
comes in the domain of the three qualities, where lies 
all the doing. He, who is beginningless, is also quality- 
less, and has therefore got nothing to do with actions. 
The Individual* Soul also does not act, but, because he 
enjoys, he is stained ( lipta ) on account of his vehicle 
(upddhi). Such is not the case with this ParamStmfi or 
Supreme Self in the body, who is never stained (na 
lipyate). In the next verse, Shri Krishna tells, by means 
of a simile, the reason 3 of this difference between the 
Individual Soul and the Universal Soul. 


dusara vichara / dakhavi yefchen Jagadadhara / kin fcaranga visfcara sindhu- 
pasuni If Yathartkadipika . 

Abam sarvasya prabhavo / Mattah sarvam pravarfcate — B. O, X 3. 

1 Cf. Mhane Pararaatma mhanipe / to aiea jdna svarupen / jaliil 
jalen na simp© / surya jaisa // Jmneshvari. 

Tari ‘ ayam ’ shabden ha aparoksha jana / paramatma parameshvarensih 
abhinna / pratyagatma mhanati jyalaguna / ayyaya to jana nahin yinashu // 
Ohitsaddmndalahan 

2 Of, Jyasa adi ten triguna / trigunificha kartepana / jo an&di to nirgana/ 
karanencbi sarvatha ghadena tayala // Atan kshetrajna chidansha dehift ] 
upadhi vanchuni karta navhe tohi / tari bhogito sarva kanhifi / lipta upadhi- 
yogefl hotase aisa // Yatharthadipikd. 

3 Of. Atan kshetrajna kah lipta ? / ani anadi, nirguna atm a k&3 alipta ? / 
ani dehin alipta kaisa ? henhi ati gupta / diishtantamukhen suchavito yk 
sblokin // YatharthadipiM. 
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41 As the alWpervading space by reason of Its subtlety 
Is nnsolled 9 so tbe Self seated everywhere In the 
body Is unstained.” 

By saying 1 that the Self ( dtmd ) sitting everywhere 
in all the bodies (sarvatrdvasthito dehe) is not stained 
(nopalipyate), the Blessed Lord implies 2 that its reflection, 
the Individual Soul, is stained 3 by the enjoyment of 
pleasure and suffering of pain. This is proved by the 
simile 4 of the all-pervading space ( sarvagatam akdsham), 
which is not affected ( nopalipyate ) by contact through 
subtleness (saukshmyat) , as is its reflection in a vessel 
filled with water. In illustration of this position of the 
Self in the body, Swami Vidyaranya in his Panchadashi 
gives another simile, viz., that of sugar or lime-juice, 
which, without being affected by the flour or water mixed 
with them, maintain intact their own qualities of sweet- 
ness or sourness. It is evident, therefore, that one, who is 
beginningless andqualityless, is stainless and necessarily 
actionless. But, how can the Self be called actionless 5 , 
when it is he who manifests the material body ? The 
doubt is solved, in the next verse, by the help of another 
simile. 

|nft rarerefri ll U II 

1 Of. Taisa sarvatra sarva dehin / atm a asatucbi ase p&biS. / pari sanga 
dosben eken hin / liptu nohe // Jmneshvari. 

2 Of. Jaisa akasha sarvagata / taisa lipta navbe mhane Bbagavanta / 
ya bbaven kin jalin avakasba jo pratibimbita / to jalasangen halatan lipta 
dise II YathCirthadipika. 

3 Of. Liptatva yacbeil gavase / sukhaduhkha bbogin — YatJuirthadipiM . 

4 Of. Jaisen kifi hen sarvatra ase gagana / vyapaka suksbma asanga 
paripurna / pari ten konbasin sambandha na pave jana / na limpe kasena 
konhacheni // Chitsaddnandalahari . 

6 Of. Atan lipta navhe, na kari kriya / tathapi deba jada, taya / 
prakasbi, tevban akriya / be kriya ton lagali // Yatharthadipika. 
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99 As the one Sun illumines all this world* so the Lord 
of the Field* O Bh&rata (Descendant of Bharata)!* 
illumines the whole Field." 

The meaning is that, as ( yathd) the one sun (ekah 
ravih) lights up ( prakdshayati ) this entire Universe 
(kritsnam lokamimam) and is not affected 1 by the deeds 
of merit and sin done by the people who take advantage 
of his light, so ( tatha ) is the Lord of the Field (kshetri) 
quite aloof, when he illuminates or manifests the whole 
Field ( kshetram kritsnam prakdshayati 2 ). In the next verse, 
which is the last of this Chapter, Shri Krishna gives its 
substance 3 and mentions the fruit of the Knowledge 
imparted in it. 

=er 3 * 11 11 

?frf;GJTr#T#n^ zm 

u •• 

“ Those who, with the eye of Knowledge* thus realize 
the difference between the Field and the Field' 
knower and the liberation 4 from material tendencies* 

1 Of. Suryo yatha sarva lokasya chakshur na lipyate chakshushairbahya 
doshaih / ekastatha sarvabhutanfcarafcma na lipyate loka duhkhena bahyah // 
Kath. 6. 11. 

Tari suryacha prakashen loka / kariti papa ani punyahi punyashloka / 
donhi goshtisa avaloka / suryachi karitan // Parantu lipta to hoina / ag& ! 
paken Bharata vafishotpanna, 1 / prakashuni sarvan rupaE nan& / svayefi 
akarta alipta // Tat hart hadipikd, 

2 Of. Etha k8hetrajnu taisa / prakashaku kshetrabhSsa — J naneshvari. 

S Of. Sakala adhyayacha mathitarthu / to eka sliloken bole Lakshmi- 
kantu / tayacheu phala hi svayefi s&ngatu / datta chittu pariyesa // 
Ohiteaddnandalahari . 

Ekandara sarva prakaranacM ha upasafih&ra ahe. — Oitarahasya » 

4 Qf. Jadatva bhuta safiskara sodufi janati ^SamatUoki. 

6 
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reach the Supreme (Goal). Thus ends the Thirteenth 
Chapter entitled ‘The Yoga of the distinction 
between the Field and the FielcUknower 9 in the 
dialogue between Shri Krishna and Arjuna on the 
Yoga Philosophy of the Knowledge of the Bternal in 
, the glorious Upanlshads of the Bhagavad^Gitd. 

The Field-knower ( kshetrajna 1 ) spoken of here is 
the beginningless, stainless and actionless Purushah, 
the Self, and the Field ( kshctra 2 ) is Nature ( Prakritih ). 
Those, who see the difference ( antaram ) between 
them thus ( evam 3 ) with the eye of Knowledge (jndna 
chal&husha 4 ), that is, those who realize all to be the 
Self, and by constant meditation get rid of all material 
tendencies (bhuttf prakriti mokshancha ), reach the 
Supreme ( yanti te par am). The meaning of -this in 
plain language is that those who acquire Vyatireka and 
Anvaya Knowledges, and who, by sufficient practice of 
seeing the Self in all movable and immovable things, 
make their Reason steady, secure the highest goal. 
This is the purport of the Thirteenth Chapter. 

The Field ( Kshetram), Knowledge ( Jnanam ) and 
the object to be known ( Jneyam ), referred to in the 
eighteenth verse, the Knowledge of which is said to 

1 Of. Evancha jo aisa anadi, alipta, akarta / tyacha kshetrajnachi yethen 
varta — Yathdrthadipihd. 

2 Qf. Prakriti kshetra bole Sarvajna— Yathdrthadipika. 

3 Of. Evam mhanije yd prakarefi / antara dohinchen janati barefi / 
kifi prastutin Myafi Sarveshvaren j bolilefi je riti // Yathdrthadipika . 

4 Of. Sarvatmatva driehtioha jnanachakshu — YathartkadipiM. 

Ena bhutanyasheshena d rakshy a sy atm any at ho Mayi— B. <3. IV. 35. 

5 Of. Tevhafi. apunar&vritti Bthana / kin bimbe hen jnana / ten bimbe, 
karitaS dhyana, chitsamudra drishtin characbara taraDganchefi // Tevhafi 
jadatva safisk&ra, mode dbyatafi aisefi varanv&ra / sakarifi dise eka 
nirakara / to mhan&va moksha bhuta prakriti pasuni // Yathdrthadipika. 

Destruction of the nature of all entities — Telang, i.e, t the realization of 
its non-existence resulting from true Knowledge of the Self, 
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enable the Lovers of the Personal God to assume His 
form ( Madbhakta etadvijndya Madbhavdyopapadyate ), are 
explained by Shri Shankar&ch&rya in a beautiful verse 1 
by means of a simile which is quite familiar to Hindu 
Vedantists. He calls this body ( Idam shariram — XIII. /. ) 
as the Holy City of Benares ( Kdshi kshetram ), because 
it gives its dwellers an opportunity of Salvation ; the 
Vyatireka and Anvaya Knowledges ( Adhyatma jnand 
nxtyatvam tattvajndnartha darshanam — XIII. II ) as the 
river Ganges {Jndna Ganga), because they enable the 
Jnanis to wash off their sins of Sanchita and Kriyamana ; 
the unadulterated Love of the Personal God or Chftta- 
Chaitanya Yoga ( Mayichananya yogena bhaktiravyabhi - 
charini — XIII . 10 . ), accompanied by Faith in the 
Bhagavata Dharma, as Gaya ( Bhakti shraddhd Gaye- 
yam), where balls of rice are offered as sacrifice in 
honour of the dead ancestors to the Vishnupada ( Foot- 
print of Vishnu ), because they are the only means to 
secure His Eternal Companionship after the death of 
their physical body ; and the worship of the Preceptor 
( Achdryopdsanam ) as Prayaga ( Nija Guru charana 
dhyana yogah Prayagah ), modern Allahabad, where the 
three rivers Ganges, Yamuna and Sarasvati meet, 
because it helps the aspirant to make the Reason 2 
steady. The necessity of doing even the lowest menial 
service to the Preceptor is evident from the example 8 

1 Of Kashi kshetram shariram, tribhuvana janani pavaoi Jnana 
Ganga / Bhaktih shraddhd Gay e jam, nijaguru charana dhy&na yogah 
Prayagah // Vishveshoyam turiyah sakala janamanah sfikehibhuto’ntar&tm& / 
dehe sarvam madiye yadi vasati punastirthamanyat kimasti // 

2 Qf, Gurupasuni ghyavefi jndna / maga to IshYara mhanuni tydchefl 
bhajana / tyd bhajanefi banatase samadhana / je£L upadeshilen tefi jndnachi 
bimbatefi Shruti mhane // Yathdrthadipika , 

3 Of, GuruseYevina Yahchuni Yipbala jinen yd£Lta Yafikadefl kdya / 
Shuka sange bhagavild Krishnen ydhuni lankadefi kdya // Maropanta , 




set by the Blessed Lord Himself when He brought on 
His tender head a heavy load of firewood from the 
jungle, required by the wife of His Guru. The great 
Muni Vasishtha tells 1 Shri Rama that, unless we bathe 
in the dust of the Preceptor's Feet, we can never expect 
our Reason to touch the Self. Under such circumstances, 
who would be so unwise as to grudge any kind of service 
to the Preceptor, through Whose Full Grace alone the 
Disciple realizes 2 God in the Universe? But, to be 
able to serve Him in this way when He is present, and 
to worship Him in everything we see when He is away 
frorft us, is even a boon which can be acquired solely 
by His Grace 3 . Lastly, the Great Acharya calls the 
‘ Jneyam 9 to be ‘ Vishveshvara 9 or Lord of the Universe, 
( Vishvesho’yam turiyah sakala janamanali sakshibhuto 
9 ntaratma dehe sarvam &c. ), because He is the Self who 
dwells in the body ( Paramatmeti chdpyukto dehe 9 smin 
purushah par ah — XIII. 22 ). 

The two parts, of which the * Dharmamrita 9 or 
Cosmic Spirit spoken of in the last verse of Chapter XII 
is composed, are : — (i) 1 Dharma 9 or Nature ( Prakritih ), 
the embodiment of which is the Field 4 ( Kshetra ) and 
(2) * Amrita 9 or Spirit ( Purushah ), also called the 
Field-knower ( Kshetrajna ). The former, according to 

1 Of. Aga t Sadguruchi charana dhuli / tenefi. na kari janva angboli*/ 
tahva buddhi svarupa javali j kone k&lin na jay a, Kama // Rangamthi 
YogavdiisWia. 

2 Of. Sadguruchi kripa zaliya purna | janachi hoya Janardana / maga 
( jana vana vijana / bhinnabhinna bhasena // Elianathi Bhdgavata. 

3 Of. Sevesi yogyata ye riticbi j henhi kripa Shri Guruchi / adbhuta 
ahafeti sukba surataruchi / smarcni vanda vefi kehanaksbana eapremen // 
Hefi bolifi kaya bolaven ? / sbikaYinaren kaya shikayavefi. ? j premefi bbajoni 
pahaveii / zara lilgatan phutati ukalya apoapa // Yatharthadipikd . 

4 Of. Kin dharma titake prakriti / kshetra jichi dkriti — Yathdrtha • 
dijpikd. 
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the Sankhya 1 2 Philosophy, is made up of (i) Mula Prakritih 
or Shuddha Sattva (Pure Reason), (2) Trigvndtmdka 
Sapta Vikritayah ( seven changes of the three qualities ), 
viz., the five principal elements, Reason and Egoism 
and (3) Shodasha vikdrah (sixteen modifications) produced 
from them, vis., the ten senses of perception and action, 
the five sense-objects and mind, all 24 of which 

are included in the verse ‘ Mahdbhutdnyahankaro 

indriyagocharah’ — XIII. 5. The latter is of two kinds, the 
Universal Soul ( * Kshetrajna’ proper, or ‘Jneyam ’, the 
object to be known ) and His reflection the Individual 
Soul, also called ' Kshetrajna both of whom are in this 
body ( Paramdtmeti chapyukto dehe’smin purushah parah — 
XIII. 22 ). The marks of the Knowledge ( Jndnam ) of 
the Field-knower ( Kshetrajna or Jneyam ) are eighteen 

(Amdnitvam ajndnam yadato'nyathd — XIII. 7-1 1 ) only, 

everything else being Ignorance. Nature ( Prakritih ) 
does all actions ( Prakrityaivacha karmdni kriyamdnani 
sarvashah — XIII. 29 ) and the Spirit ( Purushah ) living 
in Nature, who is called the Individual Soul, enjoys 
their fruits ( Prakritisthohi bhunkte prakritijdn gundn— 
XIII. 21 ), but the Spirit ( Purushah ) called the Universal 
Soul, who is also in the body ( Kshetra ), does no act 
and takes no stain ( Sharirastho’ pi na karoti na lipyate — 
XIII. 31 )• 

The Lover of God, who knows all these things, 
realizes the separation ( Viyoga ) of the Field-knower® 
from the Field, i. e., that the Field is the Field-knower 
Himself, and becomes fit to assume His form ( Iti 

1 Of. " Mulaprakritirvilm’tir mahadadhyah prakrifci vikritayah sapta/ 
shodashakascha vik^-ro na prakritirna vikritih purushah // ” 

2 Of. Kalatah aisa sarvatma yoga / tute kshetra kshetrajna safiyoga j 
pahe aisa kshetra kshetrajna viyoga / tochi, jo samadrishti sarvatra p&he 
Ishvaratefi // YatharthadipiM , 




86 


kshetram Madbhdv&yopapadyate XIIL 18 ). Other 

mortals regard themselves to be the Field, which notion 
or feeling is termed the Sanyoga ( union ) of the Field 
and the Field-knower, and are fettered by the chains 

of births and deaths ( Yavat sanjdyate Bharatarshabha — 

XIIL 26 ). To prevent this evil, Shri Sadguru offers the 
following prayer 1 to the Merciful Lord on behalf of the 
ignorant Souls : — 

** O Master of this Mayd ( Madhava ) ! , pray do not 
bring me again in contact with this body. It is on 
account of this body that human beings have to suffer 
pain. In the company of this body I feel that I am 
myself the body. Then, by this contact, the mind 
fosters an attachment to objects. The association of 
objects causes my Reason to forget Thee, which has 
become the seed of woe to me ! Breathe in me uninter- 
rupted Love for Thee, because that is the only 
way to destroy the miseries of this world. Shankara 
beseeches Thee, O Narayana (Supreme Support of 
all beings ) ! , with feelings of Love to bestow on him 
that holiest Love called Para Bhakti ( Vdsudevah 
sarvamiti ).” 

In the next Chapter, Shri Krishna gives details of the 
Knowledge of the qualities of Nature, referred to in the 
23rd verse ( Vetti purusham prakritincha gunaih saha ), as 
also of the fruit of Emancipation, which its practice 
produces, and of that of Transmigration, which its 
ignorance entails. 


1 Cf, Nako nako maja deha sanga deufi Madbava 1 / deha yogen duhkha 
bhoga hoti m&nava // Deha sangen micha deha vatatefi mala / ya mulenchi 
vlshaya priti jadali manasa // Vishaya sangefl buddhi mazi visarali Tula / 
hefichi anarthasi mula zalen kin mala // Akhandita prema Tuz& de Daya- 
ghana I / bachi eka khara up&ya bhava duhkha bhanjana // Shankara Tuzi 
premabhaveti bhaki karuna / bhakti Tuzi ati pavitra deiu Narayana ! jj 



CHAPTER XIV 

( CHATURDASHO’DHYlYAH ) 


SYNOPSIS. — After mentioning the principal facts 
regarding Spirit ( Purusha ) and Nature 
( Prakriti ) in the last Chapter , Sliri Krishna 
proceeds to give in this Chapter details about 
the qualities of Nature , as the Knowledge is 
necessary for making the Reason of the aspirant 
steady and for securing Nirguna Mukti ( Par dm 
siddhim ito gatdh — XIV. i ) to the Worship- 
pers of the Impersonal Brahma and also Saguna 
Mukti ( Mama sadharmyamdgatdh — XIV. 2) 
to the Lovers of the Personal God. The Personal 
God reflects Himself in the Mahattattva and 
thence , first , all the elements 1 are born ( Sam - 
bhavah sarva bhutanam tato bhavati — XIV. 3 ), 
and then the bodies are produced in all the 
wombs such as those of Gods, men , beasts , etc , 

( Sarva yonishu murtayah sambhavanti yah — 
XIV . 4). Sattva binds the Individual Soul 
with the love of happiness and that of Knowledge 
( Sukha sangena jnana sangena — XIV. 6 ) t 
Rajas with the love of action (Karma sangena — 
XIV. 7 ) and Tamas with heedlessness , 
indolence and sleep (Pramdddlasya nidrdbhih — 
XIV. 8). When Impure Sattva is developed 

in the body, the resul t is knowledge of the 

1 Of. Jaisi tattvanchi tafsicha bhutanchi janani / prathama tatfcva 
mahattattvachi mhanuni —Yathdrthadipikd, 
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senses and their objects ( Prakdsha ), and when 
the Sattva developed is pure , Self-realization 
( Jndnam ) is the result . When Rajas is 
developed , avarice ( Lob ha ), energy ( Pravrit - 
tih ), undertaking of actions ( Arambhah 
karmanam ), restlessness ( Ashamah ) and 
desire ( Sprihd ) arise , and when Tdmas is 
developed , darkness ( Aprakasho ), dullness 
{ Apravrittih ), heedlessness ( Pramddo ) and 
delusion ( Mohah ) are visible. If the embodied 
encounters death when Sattva is predominant , 
he goes to the spotless worlds ( Lokanamaldn ), 
such as Mahar janah tapah satyam (Urdhvam )> 
and is born again in the family of the Jnanis . 
Dying in Rajas , he goes to Svarga ( Madhye ) 
and returns among those who are attached to 
action ( Karmasangishu ), and if dissolved in 
Tamas , he is born in the wombs of the ignorant 
( Mudha yonishu ), that is , lower creatures , 
such as beasts , birds, etc. ( Adho ). When the 
seer, however , perceives no agent other than the 
qualities ( N any am gunebhyah kartaram yadd 
drashtc? nupashyati) , and knowing the one beyond 
the qualities ( Gunebhyashcha param vetti ) 
enjoys Living-Freedom ( Amritamashnute ) , he 
assumes the Form of the Personal God ( Mad- 
bhdvam so' dhigachchhati — XIV. 19) after 
death • Arjuna puts, at this stage , three 
questions about the surmounter of the qualities 
( Gundtitah), which are answered thus : — 
( 1st ) Light , Energy and Delusion ( Prakd- 
shancha pravrittincha mohamevacha — XIV \ 
22) are tfie signs by which he recognises the 
qualities of Sattva , Rajas and Tamas ; ( 2nd) 
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he being perfect does not hate worldly duties , 
nor is he anxious to withdraw from the 
worldly objects ( Na dveshti sampravrittani na 
nivrittdni kankshati—XIV. 22), but sits like 
one unconcerned ( ZJddsinavaddsino), undisturbed 
by the qualities ( Gunairyo na vichalyate ), 
saying 1 These be the qualities' ( Gund vartanta 
ityeva — XIV. 23 ), and remains steady ( Ava- 
tishthati ) and does not trouble himself about 
them ( Nengate ) ; and ( 3rd ) being self - 
centred ( Svasthah ), he is fearless ( Dhirah ) 
and the same amidst pleasure and pain ( Sama 
duhkha sukhah ), things agreeable and 
disagreeable ( Priyapriyo ), praise and 
dispraise ( Ninddtma sahstutih ), honour and 
dishonour ( Manapamanayoh ), friend and foe 
( Mitrdripakshayoh — XI V. 25 ), and to him a 
clod , a stone and gold are all one ( Sama 
loshtashmakanchanah—XIV. 24 ). The easiest 
way of securing this state of mind as well as 
Saguna Mukti is the Worship of the Personal 
God after Self realization ( Mancha yo’vyabhi- 
charena bhakti yogena sevate sa gundn 
samatityaitan Brahma bhuyaya kalpate ). For, 
the Personal God is the embodiment of the Vedas 
( Brahmano ), of the Nirguna and Saguna 
Muktis ( Amritasyavyayasyacha ), of the 
Bhdgavata Dharma ( Shdshvatasya dharmasya) 
and of the Eternal Bliss ( Sukhasyaikdntikasya). 

O Lord of this Universe ! O Giver of Knowledge, 
Love and Freedom ! O Thou Who art without qualities, 
Who hast Himself become the qualities and Who art 
beyond qualities 1 O Merciful Father ! Help us, Thy poor 
ignorant children, in understanding clearly the differences 
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of the qualities of Nature which Thou hast been pleased 
to explain in this Fourteenth Chapter and in utilizing 
the Knowledge in our daily life, so that, by watching the 
qualities as spectators, we may be able to (i) secure 
Nivritti ( separation from the world ) in Pravritti ( active 
worldly life), (2) avoid the unpleasantness produced by 
the enjoyment of pleasure and the suffering of pain, 
which are the results of the actions done by us in past 
lives, and (3) make our Reason steady 1 ! We ask this 
favour, because Thou hast said in the 33rd verse of 
Chapter III that even the man of Knowledge has to act 
in conformity with his Prarabdha ( Sadrisham cheshtate 
svasyah prakriter jnanavanapi ), which is unavoidable, and 
also because Thou hast said in the 23rd verse of 
Chapter XIII that he who knows in the manner Thou 
hast described, both Spirit and Nature with its qualities , 
is not born again ( Ya evam vetti Purusham Prakritincha 
gunaih saha na sa bhuyobhijdyate ). It strikes us, through 
Thy Grace, O Beloved Master!, that it was Arjuna’s 
failure or omission to make Thee a request similar to 
the one we have made above, amidst the joy of the 
wonderful Knowledge he received, that upset 2 him 
altogether when his dear son Abhimanyu died in the 
battle. Thou hast spoken 3 to Uddhava in Shri Bh&ga- 
vata that whoever enjoys Thy Full Grace does not 
forget Thee even while he is enjoying his Prarabdha. 
Thou art of the nature of the Kalpavriksha, ready 

1 Of. Jo gundtefi j&ne / tyasa gunapraktlsbakacbi khuna bane / aisba 
sbravaneiiobi shahane / pakva jnani jale sarvahi // YatharthadipiM. 

2 Of. Abhimanyu nama putra maranin / dekhela pra rabdhabhogih 
gun&nchi karani / sabhimana mania ranifi / Jayadrathatefi na botafi 
Buryaasta // YatharthadipiM. 

3 Of. M&ze kripechen lakskana / prapta Yishaya bhogitan jana / na 
tute M4ze£L anusandhana / purua kripa jana ya n&fiva // Ehanathi 
Bhagavata t 
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to fulfil the wishes of those who ask. If we, however, 
do not want to take the trouble of even opening our 
lips, it is our fault and not Thine, O sweet Lord I 

One may acquire Knowledge of the Self through 
the Grace of the Preceptor, but until the material 
tendencies of hundreds and thousands of lives are 
destroyed, the Knowledge does not become perfect. 
When the aspirant understands, therefore, the nature of 
the Purusha (Spirit) called Kshetrajna (Field-knower) 
or the Individual Soul, he sees that this reflection of 
his, and not himself, is the real enjoyer 1 of fruits. In 
the same way, when he understands the qualities 2 of the 
Prakriti (Nature), he sees that he is a mere spectator 
and not the doer of actions. Thus, his Reason becomes 
steady. Shri Krishna, therefore, tells Arjuna, in the 
first verse of this Chapter, that He wishes to repeat in 
detail the important Knowledge that He has already 
imparted to him. 

s fopwigqw — 1 q* ^5 ithht i 

*TWTrwr gsm: ^ w faQcfotr l) \ il 

“ I will declare again the Knowledge beyond this 
(Nature), the best of (all sorts of) Knowledge, 
having gained which, all sages have attained to 
perfection beyond Nature." 

When the Blessed Lord says ' I will declare again* 

1 Of. Tetben apalen bhoktepana / ude kalatan chidanshachefi lakshana / 
ani kalatafi vegalefi tinbi guna / akartepana Apalen sampade // 
T at hart ha aipiha , 

Karya karana kartritve hefcuh prakritiruchyate / purushah sukha- 
dubkbanam bboktritve beturucbyate (/ B, O. XIII. 20. 

2 Of. Prarabdhefi bhogi pravritti / tethefi saksbi bouni lakshi gunacby& 
yritti / ton tya pravrittintahi nivritti sampade tay& // Kin prdrabdbahi 
prakriti dbarma / * buddhi karjmanusarini ’ hen varma / te buddbi, indriyeh, 
bhoga karma / sarvabi prakriti apana akarta hen pahe // Ani bboga 
pratyaya / to jkne kin hen bhoktritva apaly& pratibimMla / bbogunibi 
abbokt& mbanayeu tay&la / &ni akarta karunihi // YathdrthadipiM. 
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( bhuyah pravakshydmt), He means He wants to repeat 
what He has already spoken in the previous 1 
Chapter. The Knowledge ( jndnam ) He is going to 
declare is beyond ( par am 1 ) this (ito) Nature, which is 
in the form of the body. The object of repeating the 
Knowledge here is that, unless the aspirant, after Self- 
realization, watches constantly as a spectator, how each 
of the three qualities 3 fetters, he would not be convinced 
of the fact that he is not the doer of actions and his 
Reason would not become steady. The Knowledge is 
said to be the best of all kinds of knowledge ( jndndndm 
jndnamuttamam ), because, possessing which (yajjndtva ), 
all the Jnanis who devote themselves to meditation 
(sarve munayaifi), that is, who see that they are 
unstained and actionless while their Prarabdha is 
working, have reached perfection beyond Nature 5 (pardm 
siddhim gatah). This is Nirguna Mukti 6 or Sayujyata. 

1 Of. Kin punka sangaton tujala / jeii bolilon purv&dhyayanta— 
Yathdrthadipikd. 

2 Of. ‘Ito’ mhanaje ya dehadirupa prakriti pasuni / ‘param ’ mhanije 
paraten ye riti karuni— Yathdrthadipikd, 

3 Cf. Kin prakriticha sarva kari / mi akarta sakski ya pari / jnani na 
pake, tonvari / akartatmatva banena // Kone riti kona guna / baddha karito ? 
he khuna / janoni psihe draBhta tySnchfi nipuna / tari to akarta lipta nayhe/j 
Yathdrthadipikd. 

Guna te kaise keti / badhati kavanan riti / natari gunatitiii / chinhu 
kai II Evam yeya aghayeya / artha rupa karaveya / yisho etha chaudayeya / 
adhyayasi // Jnanahvari . 

4 Of. Jefi jnana anushthuni mananashila je yati — OMtsadanandalahari. 

Kifi mananashila te muni j atma olakhoni vartati mananin / prarabdba- 

bhogifL karmin hi te jnani f yd jnanefi pahati abhoktepana, akartepana // 
Yathdrthadipikd. 

5 Of. Km para siddhi mhanije je prakriti parati— Yathdrthadipikd. 

6 Of* Moksha aisen siddhiteS mhanati — Ohitsaddnandalahari . 

Arthat niryikalpa kaivalya moksha. — Dvivedi . 

Prastutifl ya jnanacheh phala / mokBha nirguna kevala / &yakoni 
Chittih talamala / upajali Ai’junacbya // Kin potan gunatita mukti / sattya 
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It is thus described in the Muktikopanishad : — 11 The twice- 
born, who, according to the path opened by the teacher, 
meditates upon My immutable reality, attains Sdyujya 
( absorption) into Me like the caterpillar into the wasp. 
This is the Sayujya Salvation which is productive of 
Brahmic bliss and auspicious.” In it the Sattva of the 
Jnani merges in Brahma, One of the most revered of 
Sufis, Jalalluddin Rumi, referring to it says “ If a man 
dies into the ocean of Deity what does he become ? Asa 
drop which falls from the clouds into the sea.” Hearing 
this, Arjuna, who did not care for Freedom 1 without 
Love, became restless, because there, he thought, for 
want of Sattva, he would miss the Love of the Personal 
God. Shri Krishna consoles him by saying, in the next 
verse, that Saguna Mukti is also the fruit of this very 
Knowledge. 

%% gragq tf Srer rm q rarfwPE r n i 

JR& 5T apifcr ^ II R II 

“ Resorting to this Knowledge ( also ), they rise to 
fellowship with Me s they are not re*born even at 
the creation ( of the Universe ) and are not afflicted 
at its dissolution,” 

The Master of Masters says here, for the satisfaction 
of His favourite Disciple, that having taken refuge in 
this same Knowledge by the constant remembrance 2 that 

nuratafi kaiildii bhakti ? / sarvafcma bhaven anurakti / saguna charanifi 
maga kainchi tethcii // Yd bhaven vivkala / bhaktasa dekhe Gbananila / 
mhanoni yacha jnanacheh phala / saguna muktihi mhanatase yd shlokin // 
Yath&rthadipihd. 

1 Of. Nalage tomokska raaja Sdyujyata / navade he varta shunyakari // 
Shri Tukarama, 

2 Of. Jnaniyachen smarana / nirgunefichi Saguna murti sphurana/ 
dtmd nirguna antahkarana / deba jitancha pave sagunata // Jale mena ote 
rasa / ayati murti padatan musa / deha padatau manasa / Bhagavadrupa 
karanenehi nalage // Atmapriti eahaja / tochi atma vate Adhokshaja ] taricha 
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the Self is no other than the Personal God Himself 
( idam jndnamupdshritya ), the Jnanis have assumed Divine 
Identity ( Mama 1 sddharmyam&gatdh 2 ), t. e., have secured 
the Form of the Personal God as well as His experience 8 
of Brahmic Bliss and eternal company in His Supreme 
Abode. This idea of Saguna 4 Mukti is expressed by the 
Shruti ‘ Yadd pashyan pashyate rukmavarnam quoted 
before, in the words * par am am sdmyamupaiti divyam’, as 
the fruit of the Worship of the Personal God even after 
Self-realization. When Arjuna heard this, a doubt 5 arose 
in his mind that, as the Form of the Personal God also 
disappears at the time of the destruction of the Universe, 
the forms of the Jnani Bhaktas must also then necessarily 
perish and they cannot but take re-birth when the worlds 

bhakti nirdosha nirvyaja / atma s&kshatkara bhajanifihi // H& sada smarana 
bhaktiyoga / ghade, taricka hotafi karmaja dehaoha tyaga / gbade smarana 
safiyoga / atmatven Saguna murtich& // Yat hart had ipikd. 

1 Of Ishvari m&yecha dhanna / aisa kin akhanda apana Brahma / 
Mazen sadharmya pavale mhane Sarvottama / ya bhavefi karuni // Aisi 
s&dharmyata jaya / Bbagavadrupa deha tay& — Yathdrthadipikd. 

2 It includes Sdrupya , Samipya , Sdlokya and Sdyujya . 

3 Gf. Purushacha purushartha haclii / nihahesha nivritti hoye duhkba- 
cbi / &ni prapti niratishaya sukhachi / vyakti heohi purushartha // 
Jiang anat hi Yogavdsishtha. 

4 Of. Release is not obliteration of individualty for all eternity, but a 
state of blissful freedom of the Soul with a distinct existence in the 
presence of God. — Indian Philosophy "by Prof. 8. Itddhdkrishnan. 

6 Of. Ishvara deha nasati sarvatha / tetheu mukta dehadhariyanchi 
k&ya katha ? / tevhafi pralayakalin pralayachi vyatha / tebi p&vata asatiJa // 
Pralayiii nasha jyanla. / srishtikalin utpattihi lagalicha tyafila / moksba 
kaisa mhanava jala / aisiyansa // Yathdrthadipikd. 

Harlcbarana seve parata / thava nahin paramartha / mithyil moksha 
sayujyata / banati lata Haribhakta pain ]/ Hatifi jodalya Harichsraua / 
bhaktaS. nahin jdnmamarana / ya parata paramartha kona / abhagya jana 
na maniti hen // Thijalen vigharalen tupa dekha / fcaisen saguna nirguna 
donhi eka / svayefi janati Harisevaka / nenati nastika Yedabahya je // 
Mandthi BhdgavcUa , 
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are born. How can we, then, call them free? This 
question is solved by saying that they are not reborn even 
at the creation of the Universe ( sarge'pi nopajdyante 1 ) and 
are not afflicted at its dissolution (pralayena vyathanti- 
chcfi), The point may be explained by a simile. 
When a person goes to sleep we never believe that he is 
dead, nor do we ever say that he is born when he comes 
out of it. In the same way, at the time of the dissolution 
of the Universe, the forms of Shuddha Sattva of the 
Personal God as well as of the Bhaktas merge in the 
Impersonal Brahma, and afterwards they appear again at 
its creation. It would be as absurd to say that they are 
disturbed by the world's doom as it would be to suspect 
that a man going to bed is suffering from the pangs 
of death. Just as, when a wise man awakes 3 , his wisdom 
is visible, so, when the Lord of the Universe rises from 
His sleep ( Yoga nidra ), the Vaikuntha and its residents 
also make their appearance. It may be mentioned 
here that this An&di or Eternal Vaikuntha of Shuddha 4 
Sattva, which was shown to Brahmadeva on the very 
first day of his birth, is different 5 from the Nutana or 

1 Of, Aiseii Matsvarupa te pavoni / magute garbhavasa na pavati 
bharavaseni— OMtsaddnandala hari . 

2 Cf. Pralayaman nasha pamyani * vyatha ’ temane lag^tafi nathi.— 
Dvivedi. 

3 Of, Jaga botafi chatura / chaturya tyachefi pave jagara / taisd 
yoganidrepasuni Mi Sarveshvara / uthatafi pragatati Vaikuntha ani 
Vaikunthavasihi // Yatharthadipihl, 

4 Gf, It is Shuddha Sattva— a substance different from matter and not 
subject to its qualities. It is also called Svachchha Dravya and NUya 
Vibhuti, This goes to form the Vaikuntha, the world of the Lord and the 
bodies of Vishnu and Muktas. — Life and Teachings of Shri Bdmdnvj - 
aohdrya . 

5 Of Ty& Raivata namaka manvantarifi / Vikunth&putra Vaikuntha 
Hari / Shri prarthaneh karuni kari / Vaikuntha loka // Aisefi puraneS. bolati / 
ani tifichi aisefi mhanati / kiff Vaikuntha davi Shripati / Brahmaydsa 
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New Vaikuntha specially created by Vaikuntha, the 
son of Vikunthzt, at the request of Shri Lakshmi, during 
the Raivata Manvantara in the fifty-first year of Brahma's 
life, for the benefit of the ignorant devotees. It was 
from the latter Vaikuntha that the gate-keepers 
( Dvarapdla ) Jaya Vijaya, mentioned in the Padma 
Purana, were ousted. Those who dp not possess 
Knowledge of the Self and yet who always engage 
themselves in the worship of the image of the Personal 
God, naturally think of Him at the moment of death 
and assume His Form in the new transient Vaikuntha 
by that same immutable Law 1 of Nature, by which the 
worshippers of other Gods assume 2 their forms in their 
respective worlds. The Anadi Vaikuntha is meant only 
for the Wise Lovers ( Jndni Bhaktas). In connection 
with it, says the Light of the Avestd and the Gathas , 
“ finally, the goal towards which the aspirant has to 
gird up his loins to march, is in the clearest terms 
shown to be the chosen abode of Ahura Himself and no 
less. Yea, the Gathas do not stop short at any 
intervening heavenly stage, however immeasurably and 
magnificently superior to man's state, as of the Gods of 
the Hindus and the Greeks." Now, it is stated, in the 
31st verse 3 of the last Chapter, that the Paramatma 
living in the body, being beginningless and qualityless, 

pahilecha divasin tayachya // Vaikuntha loka doni / cka anadi, eka nutana 
inhanoni / chyavale nutanap&suni / Jaya Vijaya // Ani anadi Vaikuntha 
bhuvana / jen bolatefi hen Git& vachana j kifi ya jnanen karuni bhakta jana / 
e&dharmya Mazen pa vale ITari mhane Jj YatharthadipihCu 

1 Of. Yam yam va’pi smaran bbavam tyajatyante kaievaram / tam 
tamevaiti Kaunteya sad a tadbhava bhavitah // B. G. VIII. 6. 

2 Of. Devan devayajo yanti — B. G. VII. 23. 

Yanti Devavrata Devan— -i?. G. IX. 25. 

3 Of. Anaditvannirgunatvat Paiainatma’yamavyayah / sharirastho’pi 
Kaunteya na karoti na lipyate If 
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neither acts nor enjoys. It is necessary, therefore, that 
the Jn&nis should know who it is that enjoys and how 
he does come to enjoy. This is explained in the next 
two verses. 

vrwfcr li ^ il 

cTTHT JTfOTFfc? sfrjTST^: facTT II « II 
*' My womb Is tbe Mahat In which I (Who am) Brahma 
plant the seed j thence, O Bharata ( Descendant 
of Bharata ) !, Is the birth of all elements. Of the 
bodies born in all wombs, O Kaunteya ( Son of 
Kunti > 1, the Brahma Mahat Is the mother and I 
am the seed-giving Father.” 

The first element is the Avyaktcd or unmanifested, 
which is the primary germ of Nature. It is the vehicle 
of the Supreme Lord, known as Sliuddha Sattva , which, 
in the beginning, produced a desire to create the 
Universe ( Aham bahusydm prajdyeyaiti sankalpa ). 
This is the Mahal or Mahat-tattva, which Shri Krishna 
calls His Womb ( Mama yonirmahat ). It is, properly 
speaking, the womb of the Individual Soul, because 
he is born in it, but as he is only the Personal 
God’s reflection in the portion of the Pure Sattva 
contained in the Mahat, and as oh the destruction of his 
vehicle he too enters into Him, t he Blessed Lord has 

1 Of . Prathaina avyakta prakriti / Maja Sarveshvaracha up&dhi mhanafci 
Shruti / jagatkarta Mi Jagatpati / Saguna tya shuddka m&yekaritan // 
Tevhan srishti kaiavayd / ichckka upajali Maja advayd / te triguna sufcra 
rupini maya j nama pavali mahattattva // Tya mahat tattvin eattvafisha / 
fcyaiita pratibimbaht Mdza afisha / jo bhokta jada deh&cha chidafieha / agd I 
BMrata // To Mi eka mhanoni / mahattattva Mdzi yoni / kifi jo upajato jy& 
sth&ni / yoni tyachi ten sthala // Yatharthadipika . 

7 
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been pleased to say that the Mahat is His own womb. 
In the next verse, it is distinctly stated that Mahat is 
the womb of the Individual Souls ( tasam Brahma 
mahadyonih). When it is said that He, Who is Brahma, 
casts the seed in it ( Brahma Aham 1 tasmin garbham 
dadhami), the meaning is that the Personal God, 
Who is without hands and feet ( Apani pddo) and Who 
sees without eyes and hears without ears ( Pashyatya - 
chakshuh sa shrinotyakarnah), reflects Himself in the 
Shuddha Sattva that exists in the Mahat-tattva. The 
reflection, known as <the Individual Soul ( Kshetrajna ), 
from Brahma to ant, is the enjoyer of this body. From 
the Mahat-tattva then arise all the other elements 
(sambhavah sarva bhutdndm 2 tato bhavati ), such as Egoism 
(Ahankdra) and others. In the same way, Mahat-tattva, 
or, as it is sometimes called, Reason, the deity of which 
is Brahmadeva, is the mother ( Brahma mahadyonih 8 ) and 
God is the seed-bestowing father ( Aham bijapradah pita) 
of the bodies produced in all the wombs {sarva yonishn 4 
murtayah sambhavanti ydh), such as those of the Devas, 
Pitris, men and animals. Arjuna is called here Kaunteya , 
to show that the Universe is born of Nature just as he is 

1 Of. ‘ Brahma Aham tasmin garbham dadhami * aiseii / mhanato 
Jagatsvfimi / kin. tyfi mahat-tattvih Brahma Mi / garbha theviton // 
YathdrthadipiM. 

2 Of. Sar vilfl bhut/inchd sarabhava / mhanije ahnnkaradi tattvacha 
udbhava j tya mahattattvapasuni hoto, mhane Deva / pari Mi jevhan garbha 
theviton mahat-tattvih // YathdrthadipiM . 

3 Of. Brahma shabdeh chaturmukha Brahma j to mahat- tattvachi 
pratima / mahat-tattvahsha buddhi sthavara jangama / Brahmachi daivata 
tayfi buddhicheh // Srishti mahattattva pasuni / Brahmachi srishti karta 
mhanoni / Brahma mahat ya bhaveh karuni / ya srishti prasangin 
Deva mhane // YathdrthadipiM. 

Mahat-tattva yoni mhanije janani — YathdrthadipiM. 

4 Of. Tari deva, pitara, manushya mrigahta / sthavara jangam&di yd 
yoni samasta — OhiUadanandalahari. 
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born of Kunti. It is the eternal flow of MAya> (illusion), 
which causes the Individual Soul to enjoy. The JnSni 
sees him when the hour destined for the enjoyment 
of pleasure or pain comes. At all other times, he sees 
nothing but the all-pervading Self who is beginningless 
and qualityless, and therefore, also stainless and action- 
less. But in order to realize that Nature ( Prakriti ) does 
everything according to Prarabdha, it is essential to 
know the different characteristics of its three qualities, 
which Shri Krishna now proceeds to describe. In the 
next four verses, He points out particularly how they 
fetter the Individual Soul in this body. 

sr# sarew sfct joit: 1 

RtavrRT ^ 11 ^ 11 

sr# 1 

§STSiiR wn% gffsftR ‘STRRT 11 \ 11 
sat spiirU'K f#r% g wnsfa sT g ^qn^ 1 
^sretricr 11 ^ 11 

“ Sattva, Rajas, Tamas — such are the qualities born 
from Nature % they bind down f 0 Mahab&ho (0 
Mlghty*armed)!, the Indestructible dweller in the 
body* 0f these, Sattva which, from its stainless' 
iiess is illuminative and free from misery, binds, 0 
sinless one !, with the love of happiness and the 
love of Knowledge. Know that Ra|as Is the source 
of attachment and is produced from cravings and 

1 Of. To kafi bhoktd purusha j;lla ? / tari anadi maydnadi pravaha 
aisachi aid / prarabdha bhogiu adhale jnaniyala / sukhaduhkha bhoktft bft 
purusha /( Yathartliadipika, 
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desires* that* © Kaunteya (Son of Kuntl)!, binds 
down the dweller In tbe body with the love of action* 
As for Tamas, know ft to be born of Ignorance, 
deluding all dwellers in the body ; that, © Bh&rata 
(Descendant of Bharata)!, binds down with heed' 
lessness, indolence and sleep .’ 9 

Here, when the qualities ( gundh ) of Sattva, Rajas 
and Tamas are said to be born from Nature ( prakriti 
sambhavah ), it is implied 1 that they too are an illusion as 
is Nature herself. They are called gunas or ropes, 
because they bind do>wn ( nibadhnanti ) the deathless and 
changeless dweller in this body ( dehe dehinamavyayam ), 
as the ropes do the cattle. This dweller is the Individual 
Soul, who is the reflection of the sun 2 of the Universal 
Soul in the water of Reason. Through Egoism 
( Ahankara ), he considers himself as the body and enjoys 
the fruits of the actions which proceed from it. Of the 
three qualities ( tatra ) which bind him, the Sattva is 
perfectly stainless and is, therefore, called luminous 
(nirmalatvdt prakashakam). Really speaking 3 , the Self 
alone is luminous, like the flame of fire, but, as there 
would be no objection to call a wick dipped in oil also 
luminous, because when it is lighted it enables us to see 
objects at night, so the Sattva, which in consequence of 
its being untainted, unlike , the other two qualities, is 

1 Of, Aga 1 sattva, raja, tama, tinhi guna / prakriti pasuni jale jana / 
kill prakriti jada, taisicha khuna / y&hi tihiii gunanchi // Yathcirthadipika. 

2 Of, Jaiseii kin jalapatrachya thaifi / gaganastha Burya kampadika 
patrefi p&hifi. / jalacbi apulen chanchalatveii karunihi / d&vi kafihifi 
chanchala surya // Chitsadanandalahari. 

3 Of, Kifi prak&Bhaka ekaclii dtrnd / sattva jada anAtmA / tathapi 
prak&sbaka mhan&ven mhane Paramatma / nirmalatven karuni // Prakashaka 
mukhya agnichi jyoti / tathapi tailayukta mhauuni nimitten v&ti / praka- 
shaka mhanavi mhime koni sumati / ya nyayefi mhane Bhagavanta// 
YathdrthadipiM , 
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capable of realizing the Self, is also said to be luminous. 
Just as, even when we cannot see any of our limbs in 
the dark without a lamp, we say that the eyes are 
luminous 1 , because they alone are able to see by ipeans 
of the lamp, not only the lamp itself, but also all the 
other limbs of the body, so, the Sattva is called 
luminous, because, by means of the light of the Self, it 
is able to see the Self as well as the Rajas, viz., the 
senses, and the Tamas, viz., the objects. The Sattva is 
free from the misery or disease ( andmayam 2 ) of Rajas 
and Tamas, and touches the spirit as the sight does the 
rope, but, through ignorance, the former sees the 
material world as the latter does the serpent. When the 
Sattva is mixed with Rajas and Tamas, as* gold is with 
silver and copper, it becomes impure and binds (badhndti) 
the Individual Soul with the love of happiness ( sukha 
sangena ) and with the love of knowledge ( jnanasangena ). 
The distinguishing 3 mark of the quality of Sattva is its 
nature to produce in the Individual Soul a desire for 
happiness and aversion for pain. It resembles the 
nature of the magnet to make the needle move, or that 
of the dose of an intoxicating drug to make one dance 
like a mad man. For want of the purifying influence of 
the worship of the Personal God and the company of 
the Preceptor, it is unable to realize that true happiness 
lies only in the Knowledge of the Self and, therefore, 


1 Cf. Tyanta sattvaguna nirmala / pahofi shake ten chinm&tra kevala / 
dipa prakashenchi nctra vimala / jenvi pithati dipaten // Ani chitprak&- 
shenchi jada sakala / sattva pa he nirmala / netra jaise jala sthala / dipapra- 
kashefi dekhati // Yathdrtkadipihd, 

2 Cf* Tathapi rajatama paraten / anamaya mhanaven tyatefi / dmaya 
mhanati rogaten / rogarupa durguna rajatama // Yathdrthadipikd . 

3 Cf* Apanasa yh&veri sukha / ani na vhaven duhkha / sattvachefL 
olakhati mukha / santa aisen // YatharthadipiM* 
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owing to the alloy of Rajas, it hunts 1 after material 
happiness and the knowledge of worldly things, which 
bring nothing but sorrow and pride. Arjuna is called 
here 'sinless' ( anagha ) because, by hearing the Gita, he 
has become free from these three sinful qualities. When 
Arjuna is asked to know (viddhfi ) Rajas to be the 
attachment to sense-objects ( rajo ragatmakam 3 ) and 
Tamas to be born of ignorance ( ajnanajam ), he is 
warned to beware of them, as he would of pick-pockets. 
The quality of Rajas produces cravings ( trishna ) for 
even things which are not within one's reach, but one 
always remembers objects which are easily accessible 
to him. This remembrance 4 or desire for immediate 
enjoyment is*called Sanga . Both the kinds of cravings 
and desires lead the Individual Souls to actions 5 , which 
they think would secure happiness to them either in 
this or in the next world, but they all end in misery. 

1 Of. JaiBen minackan tondiil / padena j avail undi / tayan galu asudi / 
jalavaradhi // Tevi sattven lubdhaken / sukha juana chin pashikefi / 
vodhijataii khuduke j jaisa mrigu // Apanachi jnana ake / ten geleh hen 
duhkha nohe / kin vishaya jnanen hoye / gagana evada // Pravritti ehastren 
buze / yajna vidya umaje / kimbahun.i suje / svargu verin // Jmneshvari . 

2 Of. t Viddhi 1 mbanaje ‘ jana ’ kin buddhi / tuzi shahani hoya // He 
guna mhanaje bandhanara dora / anartha yaeha karitan thora / jaise Spta 
vatati samagamih chora / sarvasva hariti // Yathaithadvpika . 

Kamakrodha he chora lutiti — Vithalapanta. 

3 Of. Hen raja yayacbi karanen / jen jivaten ranjann jane / abhilakh^- 
che£L taruneu / sabahya ga // Jmneshvari. 

4 Of. Evam vishaya matrachi vaeana / pahatan ase sarvah jana /parantu 
durlabha vishaya athavena / viahaya labhya hoyasa athave // Aisi visha- 
y&nchi athavana / tyachfi bhoga ichchhi antahkarana / tya smaranachen 
nanva Narayana / sanga mhane ya shlokin // Evam ugicha bhogechchhd 
visan^ / sadya bhogechchka to sanga mhanije kamana, / dohinchahi aga I 
Knntinandana / udbhava rajoguaapasuni // YatkarthadipiM. 

5 Of. Jyotishfcomfwiika yaga karina / tenen svargifx nana bhoga 
bhogina / chaturmasya yagen akshaya punya pavena / svargin rahena sukha 
bhoguni /( Kah drishta phala stri putra dhanadika / ten sukha bhogaven 
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These, therefore, are said to bind them ( tannibadhndti 
karma sangena dehinam ). The force 1 of * tu 9 in * tamastu * 
( as for Tamas ) is that Rajas also proceeds from 
ignorance. The ignorance of the Sattva, however, is 
not noticed, because it is not original, but simply 
borrowed from Rajas. The point may be explained by a 
simile. The sight ( Sattva ) touches the rope ( Brahma), 
but, owing to its ignorance ( Rajas ), it sees the serpent 
( Tamas, i.e. t the material world ), but as soon as the 
ignorance (Rajas) vanishes by the help of a lamp 
( Knowledge ), the serpent ( Tamas, i.e. } the material 
world ) vanishes too, and the sight ( Sattva ) sees the 
rope (Brahma). Now, when the water of Reason 
moves by the wind of Prarabdha, the Individual Soul, 
who is the reflection of the Universal Soul in it, also 
appears to move. This is the delusion of all the 
embodied Souls ( mohanam 2 sarva deliinam ). This quality 
of Tamas makes them believe that they are themselves 
the bodies in which they live, in spite of their daily 
experience that dead bodies do not know themselves. 
It binds them ( tannibadhndti ) by (1st) heedlessness 
( pramdda 8 ), i.e. y indifference to their own duty or interest, 

hen mani dekha / tya lagiii kari karmen aneka / teneSchi duhkka pavati // 
Ohitsadd nand ala hart . 

Vrata pfithin vrateu / achare ishta purttefi | kamyeh vahchuni hatefi / 
sivechi nfi // Jnaneshvari . 

1 Of, ‘ Tama ’ aiseil ajnan&pasuni jalen / mhanatan rajogunasa 
ajnanapana alen / sattvasahi ajnanapariten pragatalen / rajogunarupefi 
tam&ten upajavi // Brahma janoni sattva pave / indriya bhrama tevhail na 
rahe / bhrama jatau na sahe / drisbyapanateh J’arabrahma // YathdrthadipiM, 

2 Of. Moha mhanije aviveka — Yatharthadipihd . 

3 Of Svahitavishayin asflvadhapana / to pramada tamoguna / sdvadha 
houninhi na kari hitacharana J 41asa mhandven tayala // YatkarthadipiM . 

Mukhya manachi je kin mudhata / tochi pramada jana pah tattvatd / 
alasyefi anga mode jambhayi sarvatha / vyilpije purata anavadi // Chit* 
sadawndalahari. 
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(2nd) indolence ( dlasya ), i.e., wilful negligence of what 
they know to be their duty or interest, through sloth, 
and (3rd) sleep ( nidrd), i.e., passing days and nights in 
slumber. In the next five verses, Shri Krishna gives the 
result of the predominance of each of these three 
qualities of Nature. 

mil Himfa 73P wr&fa vtptt i 
mMWfTq 3 snr^ ^w^i il \ it 
wrr wpt i 

tst: mil cm: mil tawn II n 

WFI 1*51 cT5[T || u il 

sm: sfffrTTrTw ^4oinRm: i 

armcf mflr srcrrfa u \\ ii 
amwrafi mt f%3ar mn^T tiiwgi 
cm^rcrrf^ u ^ n 

“ Sattva unites to happiness. Rajas, O Bharata 
( Descendant of Bharata ) !, to action, while Tanias, 
after shrouding up Knowledge, does unite to 
heedlessness. Rajas and Tanias being overcome, 
Sattva rules, © Bharata (Descendant of Bharata) ! j 
Sattva and Tamas ( being overcome ), Rajas t and 
likewise Sattva and Rajas ( being overcome ), 
Tamas. When, In this body, light prevails at all 
gates and Knowledge ( Inside ), then It may be 
known that Sattva is developed. Avarice, energy, 
undertaking of actions, restlessness, desire— these 
arise, © Bharatarshabba ( Chief of the descendants 
of Bharata ) !, when Rajas Is developed. Darkness, 
dullness and heedlessness and also delusion — these 
arise, O Kurunandana ( Joy of the Kurus ) I, when 
Tamas Is developed." 
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It has already been said in the sixth verse that 
Sattva binds with the love of happiness ( sukha sangena 
badhndti ). Therefore, when the time for enjoying 
happiness comes, Sattva is predominant ( sattvam 1 sxikhe 
sanjayati ), and does not tolerate action or sleep, which 
are the effects of Rajas and Tamas. Happiness is of 
two kinds ( I ) that of the Self ( 2 ) that of the sense- 
objects, The former is acquired by Pure or Shuddha 
Sattva, and the latter by Impure or Mishra Sattva, i.e., 
Sattva mixed with Rajas and Tamas. When the Pure 
Sattva enjoys the Bliss of the Self, either in the body 
or in the Universe, it is evident that both the qualities 
of Rajas and Tamas are totally absent. But, even when 
the Impure Sattva enjoys wordly happiness, there is no 
attachment 2 to action or indolence and sleep. In the 
same way, when Rajas is powerful, it leads to nothing 
but action ( karmani ), as in the case of a trader, who is 
in a hurry to go to the market to make a bargain, we 
find that he cares not for the enjoyment of the dainty 
meals served to him, as well as for the mid-day nap 
of which, usually, he is very fond. Tamas 3 also, when 
it preponderates, veils both the Nirvikalpa and Savikalpa 
Knowledges ( jndnam dvritya), as well as the knowledge 

1 Of. Sukhache thfiin atyanta / sattva utkarsheu ase vartata — 
Yatharthadipi hi, 

Tari sattva gana utkrishta zala asatafl / sukbaoby& thain melavi 
sarvatha — Ohitsaddnandalahari. 

2 Of. Indriyen raja, vishaya tama / ya dohincha sangama / tyahi 
sukhin utkarsba parama / sattvacba // Kin rajeii kriyti shakti / parantu 
sukhakalin na upaje karmin prasakti / naye nidra, naye alasa, joii bbukti / 
goda visbaya sukbachi vatate // YathdrthadipiM . 

3 Of. Kevala ajnanarupa chi tayafceii kai’ita / sattva karya ani je 
kanhifL kartavyartha / te visaroniyan anyartha / tehi rahata konha misbefi // 
Alasyeii kafi. nidrekaruni / vyapijetase tiye kshaniu / sarva rahe sattva 
rajachi karani / tamen karuni abhibhavatau // Ohitsaddnandalahari, 
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of worldly things, and unites to heedlessness ( pramdde 
sanjayatyuta ), that is, stupid indifference to even 
worldly good. Thus, Rajas and Tamas being repressed 
( rajastamashchabhibhuya ), Sattva prevails ( sattvam 1 2 3 
bhavati ), i. e., by the reading of the Shastras and the 
company of Saints, the power of Rajas and Tamas is 
weakened and desire of Knowledge is produced. 
Similarly, in the company of men who are attached to 
worldly objects, Rajas overcomes the power of Sattva and 
Tamas ( rajah sattvam tamashchaiva ) by setting aside the 
S&ttvika Shastras and by not allowing even the 
T&masika anger to come in the way of his interest. 
Lastly, when one is overwhelmed with sleep or anger, 
Tamas rules over Sattva and Rajas ( tamah sattvam 
rajastathd ), and he is indifferent to happiness or action. 
Thus, the effects of each quality assert themselves 
when the other two are held in check. When the 
aspirant sees all this play- of Nature in his own body, 
as well as in those of others, he finds that the Self is 
stainless and actionless. This is the object of the 
instruction given in this Chapter. Now, we have to 
understand that Sattva is developed ( vidydd vivriddhamP 
sattvamityuta) only when light shines in this body at 

1 Cf. Hofcan shastra satsanga / shanti mumuksha dhari antaranga / 
nirvishya atindriyacha prasanga / kshina bala tevhafi rajatamilchen // 
Ais&cha rajoguna / sattva taipa doghe balakshina / karuni utkarshe varte 
apana / sangeu vishayasaktailchya // Yathdrthadipikd. 

2 Of, \ Aisen svadehin paradt hiil p&hataii advaya / akriya alipta atma 
&dhale // Ya karaneu guna vritti / janoni aisba sumati / gunjUita atma 
pahota ye riti / bhava Bhagavad*Gitecha // Yathdrthadijnkd. 

3 Of. Aga 1 Arjuna 1 ya sharirin / prakasha upaje sarvadvarin / ani 

jnana jevhau antarifi / sattva vadhalen tevhan janaven // Yathdrtha- 
dijnkd* , 

A dehaman sarva dvara thaki jyare prakasha thaya ne jnaiia thaya 
tyare sattvam vriddhi j^navi ,—Dvivedi, 
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all portals ( sarva dvdreshu 1 dehe'smin prakdsha upajayate) 
u e., the senses of perception, and also Knowledge 
( jnanatn ) is produced. Here are two things, light 
(prakdsha) and Knowledge ( jnanam ). The former is 
a sign of Impure or Mishra Sattva, and the latter that 
of Pure or Shuddha Sattva. The Impure Sattva enables 
the senses to know their objects, and the Pure Sattva 
enables the Reason to realize the Self by both the 
Vyatireka and Anvaya methods. There are five marks 
which show the development of Rajas ( rajasyetdni 
jdyante vivriddhe ), vis., avarice ( lobhah ), energy 
(pravrittih), undertaking of actions ( arambhah karmanam), 
restlessness (ashamah) and desire (spriha). Avarice 
(lobhaK 2 3 ) is greediness or excessive love of money 
or gain. Energy ( pravrittih 5 ) is impulse to strive 
and gain. By ' undertaking of actions ’ ( arambhah 4 
karmanam) is meant beginning a new action before the 
one in hand is completed, or putting a number of files 
in the fire at one and the same time. Restlessness 
(ashamah) is total absence of the peace of mind, 1st, 

1 Gf. Yishaya jnandchin jefl sadhana bhutefi / shrotradiken jeff 
indriyen samasteii / tyUnchya thain jevhan prakasha sarvarthen / hoya 
tetheii sattvaguna ase jj Chitsadanandalahari. 

Hen mishra sattvachen lakshana / kifl rajatarmtcheh miehrapana / raja 
indriyen, vishaya tamoguna / vastu prakashen prakasba sattvacba // Atan 
shuddha sattva janaven tedhavan / ldn jnanacha anubbava jedhavan / 
sattven karuni jevhan m.anavilri / Brahmachi dise lj Tat hart hadipihd, 

2 Gf. Dhanadhanyadi nanfi labha / hofca asatahhi atyanta lobha / sosa 
mhan&vji tochi kshobha / rajogunacha // Yatharthadijrika. 

3 Of. Atail pravritti hi aisi jana / nirantara karitu ase prayatna / uga 
na rhaye ekuhi l:shana / nitya vanavana vithayarthiil // Chitsadanandalahari. 

4 Of. Karma eka karito / karma dusaren arambhito / phala ek^cheii 
sampade ton / arambhito anakhi 1 1 Yatharthadipiha, 

5 Of. Perpetual agitation of mind, ‘ this I will do now, then that, and 
next the other.* — Telang . 

Vyagra sarvada chitta / milalen athava na mile jari vitta / dhana 
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on account of the manifold schemes revolving in the 
head for amassing or retaining wealth, and 2nd, for 
want of confidence even in friends and nearest relatives. 
Sprihd is the desire to obtain everything that one comes 
across. *Arjuna is called here Bharatarshabha (Chief 
of the descendants of Bharata), because he alone, among 
them, is fortunate enough to hear the Gita, whereas 
Duryodhana and others are all the slaves of the quality 
of Rajas. Darkness ( aprakasho ) or absence of light , 
which is the principal mark of Sattva, dullness (< apra - 
vrittihS) or absence of energy , which is the principal 
mark of Rajas, heedlessness ( pramddo 2 ) or absence of 
forethought or caution, and delusion (mofufi) or absence 
of discrimination, are clearly visible when Tamas is 
developed ( tamasyetani jdyante vivriddhe). Arjuna is 
called here Kurnnandana ( Joy of the Kurus), because he 
is a source of joy to the Kurus, as the quality of Sattva 
is to the whole world. In the next five verses, Shri 
Krishna mentions the * different goals obtained by the 
Individual Souls according to the predominance of each 
of the qualities at the time of death. This is evidently 
the subject of Transmigration. 

3 *nfrr I 

II V* II 

rakshanahi nimitta / vyagra sada // Vishvasa konaclia case / earvada ghabira 
dise / ani dhyaniu manin vase / spriha sada // Tat hart ha d ijn ha . 

Tais&chi ashamahi tayasi hotu / amukeu keleu amuken karina mkanatu / 
aisa sankalpa prabhava vadhavitu / uparamarthu nahincha kada // Atau 
spriha tehi aisi ase / dusariyachen uebeba uicha dhanadika jen ase / ten 
drishti dekbatafichi sarvanshen / manen manasen abhilashi // Chits add- 
nandalahari. 

1 Of, Doing absolutely nothing.— Telang, 

2 Of. Pramada mhanaje as&vadhapana— YathdrtliadljpiM, 

3 Of, Moha aviveka laksbana— Tathdrthadipiha, 
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If tbe embodied encounters death when Sattva is 
predominant, he goes forth to the spotless worlds 
of those who know the highest. Dying in Rajas, he 
is born among those attached to action; likewise, if 
dissolved in Tanias, he is born in the wombs of the 
ignorant. The fruit of a good action is said to be 
Sattvlka and spotless; while the fruit of Rajas is 
j>ain, and the fruit of Tamas, ignorance. Prom 
Sattva rises Knowledge, from Rajas avarice, and 
from Tamas heedlessness and delusion and igno* 
ranee too. Those who are settled in Sattva go 
upwards; the Rajaslka remain in the middle; the 
Tamasika, enveloped in the vilest Qualities, go 


downwards.” 

Here 1 , we are told that, if a Soul departs ( pralayam 
ydti dehabhrit ) when Sattva prevails ( yadd sattve 2 
pravriddhetu ), he reaches (pratipadyate) the pure worlds 
( lokdn amalan 3 ) of those who know the highest 

1 Vide Chapter on Eschatology, pages 9 and 14. 

2 Of. Aga 1 sattva asatan vadbalefi / sharira jy&chefi padilefi / tjd 
jiv&aa pavanen ghadalen / loka£L uttamavidanchiya // Tattva uttarna janati / 
&ni shithila ,abhy&em mati / aisehi brahmarandhra bheduni jati / jn&ni 
hatbayogi Brahmalokan // Yathdrthadipihd. 

3 Cf. Yogasya tapasaschaiva nyasasya gatayoraalah / maharjanah 
tapah satyam bhakti yogasya Madgatih // Shri Bhagavata. 

Prapya punyakritam lokan— i?, Q, VI. 41. 
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( Brahma ) ( uttatnaviddm ), i.e.> the higher worlds referred 
to in the word * urdhvam 9 in the l8th verse below. 
In Chapter VIII. 1 2 - 1 3 , the Blessed Lord says 1 
that the Jnanis who neglect Abhydsa ( study of the 
Self ) and practise Hatha Yoga after realizing the 
Self, pass through the Brahmarandhra and reach 
Brahmaloka. But their case is different from that of 
him who is described in this verse. For, the Jnani 
Hatha Yogis never return to this world. They complete 
their spiritual course in Brahma’s world and obtain 
Freedom with him at the time of the dissolution of the 
Universe ( Te Brahmalokeshu pardnta kale paramritah 
parimuchyanti sarve — Kaivalya Upanishad). The Soul 
now mentioned as dying, fixed in Sattva, is a candidate 
for Knowledge who has not realized 2 the Self. He has, 
therefore, to return to this world after enjoying the 
happiness of the higher worlds, to acquire Knowledge, 
and for that purpose, he is permitted to take birth here 8 

The worlds are: — (1) Bhnloha — The Earth (2) Bhuvarloka — Extending 
from the Earth to the Sun (3) Svarloha — From the Sun to the Pole Star 
(4) Maharloha (5) Janaloha (6) Tapoloka and (7) $ at y aloha — From the 
Pole Star to the limits of the Brahmanda. These are generally called 
Urdhvalokas. The Pitriloha, VUhnuloka , and Shiv aloha are certain regions 
of the Urdhvalokas . — The Life and Teachings of Shri Iidmdnujacharya. 

The Adholokas are:— (1) Atala, (2) Vitala, (3) Sutala, (4) llasatala , 
(B) Taldtala, (6) Mahdtala and (7) Pdtdla. 

1 Of. Sarvadvarani sanyamya yati paramam gatim \[ 

2 Gf. Sattva vriddbinta melA, / ani uttama vidanchya lokansa gela / 
mhanuni jo purvashlokin bolila / to mumukshu shuddha chitta // Yathartha- 
dipihd. 

3 Of. Y&lagifi jo sattva vriddhinta mel4 / ani uttama vidanchiya am ala 
lokantefi pavala / to janava upajala / jnananishtan manusbyanta // 
YathdrthadipiM. 

Avachatefi aisa jo jaye / to eattv&chachi navd hoye / kimbahunft janma 
lahe / jnaniyan mazi // Jn&neshvari, 

‘ Shuchin&m shrimat&m gehe’ and * Athav& yoginameva kule 2?. O, 
YL 41-42. 
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in the family of a,Jn&ni. He who dies when Rajas 
preponderates ( rajasi pralayam gatvd ), goes to heaven 
( svargam ) and, after staying there until his merit is 
exhausted, also returns to this world, where, in conformi- 
ty with his previous tendencies, he is born in the 
family of those who are attached 1 to action ( karma - 
sangishu jayate ). This, however, happens to him alone 
who dies with a keen desire to go to heaven. Otherwise, 
almost everybody dies in Rajas, i. e with the desire of 
one or the other of worldly objects, and for that reason 
he cannot be said to secure heaven. For, in a large 
number of cases, there is Tamas at the bottom 
of their desires, which developes at the time of 
death and causes the Rajasika Souls likewise to 
go to hell and return to take birth in the wombs 
of the ignorant ( tatha pralinastamasi mudha yonishu 
jayate ). This is the force of the word 4 tathd v (likewise). 
By 1 wombs of the ignorant * ( mudha 8 yonih ) is meant 
lower creation, such as beasts, birds, trees, &c. Disinter- 
ested action dedicated to the Personal God is alone 
considered by the Bhagavad-Git& to be a good action 
( karmanah sukritasya 4 ), for, it does not fetter ( Yajnarthat 

1 Of. Kiu karmasangi manushya / tyaiita upajela aisen bhavishya / 
tyacheiichi jo saratau ay u shy a / avarga kama rajovriddbinta pavato 
svargateil // YatharthadijAkd . 

Karma jadahchan thfdlifi / kimbahuna hoye dehin / jo rajo yriddhichan 
dohi / budauni nime // Jnaneshvari, 

2 Of. Tath& mhanije taisa / kin rajo 'vriddhiuta mrita bolila jaisd / tais& 
hounihi tamovriddhicha yalasa / tya kalin mare, to upaje mudha yoninta // 
To naraka nanix bhoguni / pave antiu mudha yoni — « Yatharthadipikd. 

3 Of. Atari kai yeoeii bahuven / to tamovriddhi mrityu labe/topashu 
kafl paksba boye / zada krimi // Jnaneshvari. 

To mudha yoninchya thaifi janmatu / pashu paksbyadi hofcu / trina 
VTikBhCidi-^Chitsaddnandalahari. 

4t Cf. Nishk&ma Ishvararpita / ten safctvika karma nischita— Yathdrtha* 
dipiM . 
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karmano'nyatra loko'yam karma bandhanah — B. G- III. 9) 
and it purifies the heart. Its fruit 1 is Knowledge 
( jnanam ), which is said to be (dhuh) Sattvika and 
spotless ( nirmalam 2 ), because it is beyond the filth of 
the senses and their objects. As regards Rajas, its fruit 
is pain ( rajasastu phalam duhkham ). The force 3 of * tu * 
( while ) is that, even when Rajas secures the pleasures 
of heaven (svarga), they too are to be regarded as 
painful, because they are acquired after great trouble and 
sacrifice and are, in spite of all, transient. The fruit of 
Tamas is, of course, ignorance ( ajnanam tamasah phalam ). 
For, what Knowledge can we expect from the senseless 
and non-intelligent lower animals? Nay, after taking 
such mean births several times, even if the Soul happens 
fortunately to become a man and also secure good 
company, then too, he will not be fit 4 for Knowledge. 
Now, practical Knowledge of the Self is acquired only 
by Shuddha ( pure ) Sattva ( sattvat sanjdyate 5 jndnam ), 

1 Of. Mhanauni teya nirmala / sukha jnanin earala / apurva eka phala / 
sattvika ten // Jnaneshvari. 

2 Of. Iiajatamancha nahin mala / ten parabrahmachi nirmala / kin raja 
indriven, tama vishaya sakala / ten atindriya nirvishaya svayen // 
Yatharthadvpiha. 

3 Gf. Rajachen phala ton duhkha mhanoni / * rajasastu * mhanoni ya 
* tu * sbabden karuni / rajachen ton phala duhkha mhane ya varuni / svar- 
gadi sukhen duhkhachi mhanatase // Yatharthadipilia . 

Kan nimboliyechen pika / vari goda &iitu vigha / taisefL rajasa dekha / 
kriya phala // Jnaneshvari. 

4 Of Varanv&ra mudka yoni / bhogitafi naradehahi p&voni /satsangenhi 
karuni / mumuksba na upaje // Yathdrthadipihd . 

T&masa karma tetukeii / ajnana phalcnchi pike / vishankura visheii / 
jiya pari // Jmneshvari. 

5 Gf. Sattvika karmacheii phala / sattvikachi ani nirmala / kifi sattvefi 
karuni anubhava kevala / nirmala rajatamatita mhanuni // ( Sattvat sanjdyate 
jnanam) — YathdrthadipiM. 

Mhanauni bare Arjuna ! / etha sattvachi hetu jnana / jaisa kan dina / 
surya ha // Jnaneshvari . 
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for it is pure ( nirntala ), ue free from Rajas and 
Tamas. Avarice (lobhah) springs from Rajas \rajaso 
lobha evacha), but, as it always breeds discontent, the 
fruit of Rajas is said to be pain. In both the verses 
( 16th and 17th ) ignorance ( ajndnam ) is called the 
fruit of Tamas, but in the latter ( 17th ) its two causes 
are also given, vis., heedlessness and delusion ( pramdda 
mohau ) to show 1 that, owing to them, there is no chance 
of the improvement of Tamas even in good company, 
as there is in the case of the quality of Rajas. Those 
who are settled in Sattva, rise to higher worlds ( urdhvam 
gachchhanti 2 sattvastha ), vis., Maharloka, Janoloka, 
Tapoloka and Satyaloka. The Rajasika remain in the 
middle ( madhye tishthantP rajasdh), vis., Bhuloka, 
Bhuvarloka and Svarloka. The Sattvika are good and the 
R&jasika are not bad, but the Tamasika are enveloped 
in the vilest qualities ( jaghanyaguna 4 vrittistha ), such 
as anger, cruelty, indolence, carelessness and the like. 
They go downwards ( adho gachchhantfi tdmasdh ), that is, 

1 Cf Ani phala tamachefl / dohiu shlokin ajnanachi sachen / pari y& 
shlokin ajn&nuchefi. / k&ranahi doSpari bolatase // Kiii pramada moba doni / 
tamachya hetustava mhanuni / tya dohifichya hetu karuni / eatsangerLhi 
navhe adhikarihi jnanAcha // Yathiirthadipikd . 

Rajasa sattvika je kid asati / te kalen karuni dusara guna pavati / pari 
t&masa te tamasachi boti / na sanditi apuU guna // Chitsaddnandalahari , 

2 Cf. Je sattva gunachya tb^in sthira / te urdhva uiicha gati pavati 
nara / te urdhva loka m&geii bolila Sarvesbvara / uttama vidancho mbanoni // 
Jana tapa satya loka / be mhanave urdhva loka / svarga loka madbya loka / 
je bhulokin karma karte tayslfiteii // YathdrthadipiM. * 

Tasencba atharava shloka anugitentila triguna varnauantahi aksbarasbah 
&la &he. — Qitarahasya, 

3 Of. Madbye etale Brahmaloka ane adbolokani madhye svarga atbava 
manushya lokamafl rabe cbhe . — Dvivedi 

4 Cf. Jagbanya nindya avalaksbana / tibin madhyentamoguna / krodba 
hifisa alasa svahitin asavadbapana / vritti tyachya // YathdrthadipiM, 

5 Of. Ani tiyacbi stbiti tamifi / je v£dhauni modauni ksbamifi / te 
gbe£Lti naraka bhumi / mula patra // Jmrwhvari. 

8 
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to the lower worlds, viz., Atala, Vitala, Sutala, Rasatala, 
Tal&tala, Mah&tala and Patala, called hell. There, they 
suffer pain as the punishment for the sins done here. 
They are then clothed in a peculiar body called the 
Naraka Sharira, Being unable to bear the torments, 
they cry for mercy, but the reply, which they receive, 
is given thus in Chapter XXXV of the A1 Koran : — 

“ Thus shall every infidel be rewarded. And they 
shall cry aloud in hell, saying, Lord ! take us hence, and 
we will work righteousness, and not what we have 
formerly wrought. But it shall be answered them: Did 
we not grant you lives of length sufficient, that whoever 
would be warned might be warned therein, and did not 
the preacher come unto you ? Taste therefore the pains 
of hell. And the unjust shall have no protector.” 

In the next two verses, Shri Krishna describes the 
Jnani, who realizes himself to be actionless by means of 
the Knowledge of the qualities of Nature imparted in 
this discourse, and the fruit he obtains. 
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41 When the seer perceives no actor other than the 
qualities, and knows the One beyond the qualities, 
he attains to My Estate. The embodied Self, who 
transcends these three qualities broceeding from 
the body, being freed from the woes of birth, death 
and old age, drinks the nectar of immortality.” 

Here, three important things are mentioned 1 , viz., 

1 Of. Tari karfcritva pahe gunachen / jnaaa tevhafi. gunaparatefi 
nirgunachefi. / to Madbhava pavato mhanije Sagun&chefi. / gadharmja pavato 
purvokta // YathartfiadipiM, 



first, the seer ( drashtd 1 ) witnesses ( anupashyati) that 
there is no other doer of all actions than the three 
qualities ( ndnyam gunebhyah kartaram ), secondly, he 
realizes the Impersonal Brahma beyond the qualities 
( gunebhyashcha param vetti), and lastly, he assumes the 
Form of the Personal God (Madbhdvam so’ dhigachchhati ), 
as mentioned in the 2 nd verse of this Chapter ( Mama 
sadharmyamdgatdh ), after the death of his physical 
body. Till then, the dweller in the body ( dehi ) crosses 
over these three qualities ( gunanetdn atitya trin ), which 
arise from the body ( dehasamudbhavan 2 ) when the time 
for the enjoyment of Prarabdha comes. The body is 
produced from the qualities, just as the tree is produced 
from the seed, but as the tree again produces seed, so 
the body reproduces the qualities in the shape of 
pleasure and pain, which even a perfect Jnani cannot 
avoid ( B . G . III. 33). He sees 8 actually that the Rajasika 


Taisen gunin gunau parauten / jen apanapefi ase aitcfi / tiye ahain 
baise abante / mulike chi jam // Tain tethauni maga pantan / mhane sakahi 
Mi akarta / he gunachi kriya jata / niyogi na // Kimbahunfi Pandueuta / 
aisa to Maziya satta / pave jaisi sarita / sindhutva ga // Jmncshvari, 

1 Of. Cbakshusho drashta shrotrasya drashta vacho drashfea manaso 
drashta buddher drashta pranasya drashta tamaso drashta sar vasya drashta, 
— iti Shratih. Sakshi cheta kevalo nirguaashcha~iti Shrntih. 

2 Cf. Ya gunatrayaten atikramuni j je guna upajati dehdpasuni / 
janma mrityu jara dahkha, pasuni sutoni / to jivanmukta amrita anubhavito // 
Tari ha jivanmukti prasanga / yethefi lolato Shri Ranga / prakriti vegala 
jala anubhavi tyachen anga / uraleil prarabdha bhogacha karanen // Te 
bhoga je je riti / jevhan jevhan pr&pfca hoti / tevhdn tevh/in taishd vritti / 
dehacha pasuni uthati avaghiya // Bija pasuni vriksha jaisa / guna pasuni 
deha taisa / punha vriksh^ pasuni bijen hofcin, ha bharanvasd j bija 
peritaiLhi asatase // YathdrthadipiM . 

S Cf. Shabda, sparsha, rupa, rasa, gandha / shrotradi indriyaflsa 
yancha sambandha / 11 a lage apanasa gandha J vishaya grahana karmacha // 
Tyasa mana buddhi chitta / hotifi bhogin nimitta / tari tihhi navhatificha 
nijatmavitta / tya sattvavritti, atma tyan parata // Yatharthadipikd. 
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senses deal with the T&masika objects, and that even 
the Sittvika mind, on account of its being luminous, is 
only an instrument of enjoyment, whereas the Self, 
who is beyond all of them, does nothing but watch, as 
a mere witness 1 , the feeling of Aham, such as ‘ I am 
hungry ’ ‘ I am satisfied ’, which springs from the body 
through previous tendencies. He is liberated from the 
pain of birth, death and old age ( janrna mrityujard 
duhkhair vimukto 2 ) and enjoys immortality ( amritama- 
shnute 3 ), that is, Living-Freedom, by seeing the gold of 
the spirit in the ornament of the Universe. Arjuna 
is pleased to hear this account of the Jnani who 
transcends the three qualities, and puts three questions, 
in the next verse, to the Holy Teacher, in connection 
with them, with a view to try and secure, if possible, 
the wealth of his experience. 

II W II 

11 By knowing what signs of the three Qualities, O 
Lord l, does he transcend them ? What Is his 
conduct, and how does he go beyond these three 
qualities ? ’* 

The three things which Arjuna wishes to know 

1 Cf. Tathapi bhogache prakara / upajaviti ahankara / mi kshudhita, ini 
tripta, hahi purva safiekara / xnhaaoni sakshi pahe nirala // Yathartha - 
dipikd. 

2 Cf. Janma, mrityu, jar a yanchya duhkhanin vimukta hotsatau,— 
Qitarahasya . 

. 3 Cf. Chaitanya rajju kalala amrita / triguna sarpa teThafi mrita / tefi 
amrita anubhavi mhanoni vachanamrita / Megbasbyama etben varshala // 
Tari ha jiTanmukti prasanga / y etben bolato Shriranga / prakriti vegala 
jala anubhavi tyachefi anga / uralen prarabdha bbogaoha karanen // 
Yatharthadipikd, 

Avo moksha jivatan sataii pana gunatbaki avichaiita rabevaya to 
sabaje siddha tbaya obbe. — Dvivedi. 




'are :—( 1st) the signs 1 by which the Jn&ni in question 
distinguishes the three qualities of Sattva, Rajas and 
Tamas, which he transcends ( kairlingai stringun&n 
etdnatito bhavati ), (2nd) the behaviour ( kimdchArah 2 ) 
which enables him to transcend, and ( 3rd ) the way in 
which he transcends these three qualities ( katharn 
chaitdn stringundn ativartate 3 ). It will be remembered 
that Arjuna has put similar 4 questions in Chapter II 
about a Sthitaprajna ( one whose Reason has become 
steady ), all of which have been duly answered there 
by Shri Krishna, Who now gives replies, in the next 
four verses, to those proposed in this verse. 


ststtct ^ srffrr sr frgfor =5r wr I 
sr 6 TOTfTrrfa JT fofr n fa wfa II RR II 
si i 

5JOIT 5T&T ^TTcT II R\ II 



^nrr&Tqf^nift jpirefan ii r \ ii 


1 Cf, Arjuna mhane ji ! Prabhu 1 Samartha ! / jo pavala ya gunatita, 
purushartha / to kona kona chinha samajoni anartha / triguna kadamba 
atikramuni vartatase ? // Khuna sattvachi kavana ? / kona rajogunachi 
khuna ? / kona tamogunachi olakhana ? / kaisen olakhoni atikrami tyatefi ? // 
Tat hart hadipi/id . 

2 Of. Ani acbarato kona achara — Yatkarthadipihd , 

To nirgunu kai CiQh&Te—Jnaneshvari. 

Teno achara kevo hoya chhe ? — Dvivedi. 

3 Cf. Ani kaisa atikrama — YathdrthadipiM. 

Kaiseni guna nistare— Jndneshvari, 

Ne teva gunatita sha prakarathi thai ehakAya chhe. — Dvivedi, 

4 Of Sthitaprajnasya ka bhasha samadhisthasya Keshava / sthitadhib 
kim prabhAsheta kimasita vrajeta kim // B. Q. It, 54, 

5 This line appears also in Yogavasishtha.—i/. 18, 
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M (He knows), O Pandava (Son of Pandu)!, light and 
energy and even delusion. He hates not active 
worldly duties, nor longs for those of the path of 
return* He, sitting like one unconcerned, is un» 
shaken by the dualities j who (seeing) merely that 
the qualities exist, remains firm and moves not* 
The same in pleasure and pain, self "Centred, to 
whom a sod, a stone and gold are one, to whom 
lovely and unlovely things are alike, firm, to whom 
censure and praise of himself are alike, who Is 
alike In honour and dishonour, who is alike towards 
the sides of friends and foes, and who abandons all 
undertakings—he is called a Surmounter of the 
Qualities*” 

The answer 1 given to the first question of Arjuna, 
viz., How does the Jnani, understanding the signs of the 
qualities, transcend them ?, is Light ( prakasham) and 
Energy (pravrittim) and even Delusion ( mohamevacha ), 
which are respectively the distinguishing marks of 
Sattva, Rajas and Tamas. The meaning 2 of this is 
that when the senses take their objects, it is the 
quality of Sattva that enables us to know the senses as 
well as their objects. This is called the light 
(prakdsham) of Sattva, which the Jnani transcends by 
realizing the Self in it, who is beyond, as the rope is 

1 Of. Mhanc Bhagavanta shadguna / aga ! jy& laksbanin tinhi guna / 
atikramuni varte nipuna / tifi chinnhen prakasha, pravritti, moha janavin || 
Aieha prakash&ten / pravrittiten, mohateil j ullanghuni guna trayaten / 
aisa varte janava // Tathd Hhadipika. 

2 Of. Artha aisa kin prakasha lakehana / pahatafi samaje sattvaguna / 
tya prakashin svaprakasha apana / tya parata // Jo sattvaten atikramito / 
tochi kin sattva prakashatcii janato / tyachya jnanaprakaeha vanchuni 
prakashahi to / prakasha aisa anubhava // Shrotradi indriya vritti / 
shabdadi vishaya gheti | hin iadriyen vishaya hi kalati / sattvayogeii, ya 
nanven prakasha eattv&cha // Tathdrthadipikd . 
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beyond the serpent. He understands that Sattva is the 
eye that sees, but that it is the light of the Self that 
illumines the eye of Sattva. Now, energy ( pruvrittim ), 
which implies action, is Rajas. This the Jn&ni 
recognises to be the non-Self. He transcends 1 it by 
realizing himself to be actionless, while the senses 
are dealing with their objects. When the time for the 
enjoyment of pleasure and pain comes ( Pr&rabdha bhoga), 
in spite of his experience that he is not the body, the 
previous tendencies will force him to feel * I am happy ’, 
‘lam sorry’, and soon. This feeling in ignorant men, 
who identify themselves with the body, is delusion 
0 moham 2 ), which means absence of discrimination. It 
is the principal mark of the quality of Tamas. The 
Jnani in question transcends it by remaining aloof, 
saying that it is his reflection, the Individual Soul, that 
enjoys and not he, who is the all-pervading Self. Thus, 
he transcends all the three qualities of Sattva, Rajas 
and Tamas. The answer to the second question, viz , ‘By 
what conduct ( kimdchdrah ) of his does he transcend the 
qualities?, is that he does not hate worldly actions 
(tia dveshti sampravrittani), nor does he crave for 
cessation of worldly acts or separation from the world 
(na nivritt&ni kdnkshati), as a candidate for Knowledge 
( Mumukshu ), or an imperfect Jnani ( Sddhaka ), does. He 

1 Gf. Atiln rajoguna kriyil sh&kti / kriy.irupachi sarva pravritti / te 
pravritti rajogunachi vritfci / atma navhe // Indriyen vishaya gheti / vishaya 
indriyfinsa gochara koti / apana akriya aisi sthiti / hen atikramaneiL 
rajachen // YathdrthadipiM . 

2 Of. At&n tamo vritti lakahana / moha pradhana tamoguna / moha 
mhanaje avivekapana / atikr^muni vartato mohateii // Apana navhe sharira / 
ana sand hanen ya asunihi dhira / prilrabdhabhogi n purva sauskara / upaje 
mi sukhl duhkhi mhanoni // Pari jo gunatita / to hefi rahasya jane 
buddhimanta / apana alipta atyanta / ha bhoga rahane mdziyA anshateh jj 
YathdrthadipiM. 
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enjoys 1 his Pr&rabdha with patience, doing all the 
necessary duties as worlly people do, and never grumbles 
why they should be imposed upon him when he has 
realized the Self and has no desires. He does not 
avoid the sense-objests, which come to him lawfully and 
unasked, and is not anxious to withdraw into retirement 
or solitude when he is destined to live in society, because 
he realizes Pravritti as well as Nivritti to be the unreal 
waves in the real ocean of the Self. He, therefore, 
lives in the world as if unconcerned ( uddsinavaddsino 2 * * S ), 
like a sojourner and stranger who merely witnesses 
the qualities. He does not, at the same time, allow 
himself to be entangled in them, because, being 
convinced of the truth that he is not the body, he has 
no love for anything that belongs to the body, such as 
wife, children, home, etc. He is, therefore, always 
unruffled, i.e., never perturbed by the qualities (gunairyo 
na* vichdlyate ), as a man who is awake is not disturbed 
by dreams. Neither does he, at any moment, trouble 


1 Of . Na kari pravritta karmachfi dvesha / thevuni tya karmiSl 
dosha / athava karun na pahe nirdosha / nivritta karmen // Kin pr&- 
rabdha bhoga anivara / prapfca hotau tadanusara / pravrittaii karmin 
lokafi sarikha prakara / dise tyachya pravritticha // Tari mi 
virakta nishkama / atmanishtha, atmarama j maja kan heu visbaya bho- 
gachen kama ? / dvesha aisa nakari pravrittau karmAncha // Na karava 
vishayahcha svikara / ha nivritti margacku prakara / ya karmAchihi 
apeksha to nirvikara / na kari kadhih // Yathdrthadipihu 

2 Cf. Aga ! koni udasina jaisa ase / taisa gunin drashta houni vase / 
parantu tya gunanehya phashauta na gavase / mhanuni na chale tya 
gunavrittihkaruni jj Kin jyachi geli ahanta / tyasi kainchi mamata ? / jada 
chaitanyacki grantki tattvata / ahankara // Striputradi vegalifi / pari 
ahankarefi kelih jiva agalixi / ‘ deha mi ’ mkanatan tyachificha sagalin / tifi 
apalin vatati tayAteh // Yathdrtkadipilta, 

Vatasaru vata file /, pratahkiiliu uthoni gele / EM vinavi Janardand / 

aiseh asatan bhaya kona // 

S Cf. Ha na chale gunavrittin karuni / athava na chale svayefi te guna 
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himself with them. He knows that the transient 
qualities exist (gund vartanta ityevam ), and remains 
steady and immovable ( yo’vatishthati nengate 1 ) in the 
Self, like a stone in cement. The answer to the third 
and last question, viz., In what way does he transcend 
the three qualities ?, is that he treats alike happiness 
and misery ( sama duhkha sukhah 2 ), just as God does 
His Lovers and enemies, because his Reason has 
become steady in the Self ( svastha}? ). He undoubtedly 
feels 4 pleasure, which is the fruit of his merit, and pain, 
which is the fruit of his sins, but immediately after the 
period of retribution is over, he enjoys his own 
inexpressible Bliss, which prevents him from having 
any desire for the same pleasure again or aversion for 
the recurrence of pain ( Duhkheshvanudvignamandl? 
sukheshu vigatasprihah—B . G. II. 56 ). Even the transi- 

maze mhanoni / aheta guna mithya itakeficha janoni / ase jaisa koni 
ud&sina // Yathd rthadipikd . 

Svapna ga jeyapari / jagateyatefi na sifitari / gunifi taisa avadharift / 
na chalije to // Jtvineshvari . 

1 Of. Svarupiucha sthira aso mhanona/ ‘nengate’ mhanije nachale 
gvarupa pasuna — Ghitsadunanddlahari . 

2 Of. Atan gunaSten ye rifci / ullanghito to sumati / kifi duhkhefi, 
sukhefi sama vatati / kifi to svastha // YatharthadijnM. 

Tari vastrasi p&thifi potifi / nahifi suta vafichuni Kidti / fcaiseni suye 
dithi | cbaracharafi // Mhanauni sukhaduhkha sarisefi ( kafitdlefi achare 
aiseii / ripu bhaktan jaisefi / Harichen denefi // Jndneshvari. 

3 Of. Svastha mhanaje svasvarupifi sthira — Yathdrthadipikd. 

Tari to svasvarupifi ase vartamana / mhanoni svastha mhanati tayd 
laguna — Ohitsadd nandalahari. 

4 Of. Duhkhefi papachefi phala sare / sukhefi punyachefi phala osare / 
bhoga donhi hotafi na antare / gunatitatva kafihifi tay^ohefi // Y at hart ha - 
dipika. 

5 Of. Artha magenchi jala / prastutifi prasanga hachi ala / kifi 
prarabdhabhoga na chuke jnaniyala / sthithaprajnasahi // Parantu udvigna 
navhe duhkhifi / spriha dharina sukhifi / kifi aisefioha ho anikhi / hefi 
bhoga vafichuni na ghade sarvatha jj Yathdrthadipikd . 
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tory pleasure and pain which he experiences, he 
believes to be actually enjoyed not by himself, who is 
the all-pervading Spirit, but by his reflection 1 , the 
Individual Soul. When an ordinary soldier, who aims 
at victory, is not afraid of the wounds he receives in the 
battle, what wonder is there that this Jn&ni, who is 
centred in himself, bears with fortitude ( dhirah 2 ) the 
accidents of life ! As he does not care for any worldly 
happiness, naturally, a sod, a stone and gold are all one 
to him (sama loshtashmakdnchanati). For the same reason, 
what is agreeable and what is disagreeable ( priyapriyo), 
praise and dispraise ( ninddtmasahstutih ), honour and 
dishonour ( mandpamanayoh ), the sides of friends and 
foes (mitraripakshayoh), are all alike ( tulyo ) to him, 
who regards 3 every one of these things in the same 
light in which we do the objects of our dreams, 
remembered in our waking consciousness. Lastly, he is 
said to be detached from all undertakings ( sarvarambha 4 
parityagi ), because he has no desire at all which could 
induce him to begin some work. One who possesses all 
these qualifications, is called a Surmounter of the 
qualities ( gundtitah sa uchyate). When Arjuna heard 

1 Of. Duhkha kalin jane duhkha / snkhabhoga kalin jane sukha / 
tath&pi apana vishvafcoraukha / bhoga chidanshaten to mbane // Yatliartha - 
dipxkd. 

2 Of. Taricha yefcheS Yaduvira / tya gunatifcasa mhanato dhira / Jdn 
vartavuni duhkbin sharira / gtuibira navhe sarvatha // YathdrthadijnM. 

Samdsah j| Dhiyamirayati asau dhirak j/ 

3 Cf. Prarabdha ase jonvari | deha jivanta tohvari J svapna drishti 
karuni kari / darsbana svap'hincbya janacheii // Yathdrthadipika. 

4 Of. Atmanam ckedvijaniyat kasya k&maya shariram anusan- 

charet — Shruti . 

Kafifilfi apekshjivefi. pade / tari kanhiii eka arambha ghade / sarvaram- 
bhachefi mula upade / c^peksMcbi takitafi sukbacbi // Yathdrthadipika. 

Taisenchi drambbijeti te arambha jana / arambha shabden karmalaguna/ 
mhanatati jana saryajna / tyateh purna taki jo kin // Chitsaddmndalahari , 
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patiently this detailed account of the Surmounter, his 
mouth began to water, but he thought to himself that, 
although he had secured all the necessary Knowledge 
from the Master, it was a very difficult thing for him to 
make his Reason steady in the manner described. Shri 
Krishna understands his mind 1 and tells him, in the next 
verse, that he can easily gain his object by the Worship 
of the Personal God with unadulterated Love. 

nr ^ t 

gn r ranff r &are. u ii 

“ He, who worships Me too with unadulterated Love, 
transcends these qualities and is fit to become the 
Personal God.” 

The meaning 2 of this verse, in plain language, is 
that he ( sa ), who after Self-realization continues the 
Worship of the Personal God ( Mancha yo’vyabhicharena 
bhakti yogena sevate) along with that of the Impersonal 
Brahma, passing beyond these qualities ( gunan samaiityai- 
tan ), qualifies himself to become Saguna Brahma 
( Brahmabhuyaya kalpate ) or the Personal God. For, 
some Jn&nis give up the Worship of the Personal God 
as soon as their purpose of realizing the Self has been 
served, and practise the Worship of the Impersonal 
( Nirguna ) Brahma alone. They too cross over the 
qualities, but the strain is too great for them ( Klesho 
’dhikatarasteshdm avyaktasakta chetasdm / avyaktdhi gatir- 
duhkham dehavadbhiravdpyate 1 1 B. G. XII . 5), because they 
do not receive any assistance from the Personal God on 

1 Of. Jnana jalen pari / kaisi tbare sthiti he bari ? / ha bh&va janoni 
Hari / svabhaktiaeh ghadela mhanato ya shlokin /( Yatharthadipika. 

2 Of. Aga I Mate!! hi jnani / jari avyabhich&ra bhaktiyogefi karuni / 
eevi, tari to gun&uteii atikramuni j yogya hoya Saguna Brahma Tb&vayfl // 
Jnani &ni Haribhakta / jnana jyachen bhaktiyukta / to houni jivanmukta / 
anfciS. saguna mukti pave, artha aisa // Yatha rthad ipi h ft* 
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account of His having assumed the nature of the 
Kalpavriksha, and have to depend upon their own 
efforts for success in their spiritual progress. Shri 
Krishna, therefore, advises Arjuna to continue, as a 
Jn&ni, the Worship of the Personal God ( Mayyevd 1 mana 
ddhatsva Mayi buddhim niveshaya — B. G. XII. 8.), as he 
would thereby secure His assistance ( Teshamaham 
samuddharta—B. G. XII. 6) and attain, speedily to the 
state of the Surmounter of the qualities. Another reason 
for which this double Worship is recommended to 
Arjuna, who has already realized the Self, is that it 
secures, after death, Eternal Bliss and Companionship 
of God in His Supreme Abode, viz., the Anadi Vaikuntha, 
whereas the Worship of the Impersonal Brahma alone 
causes the Jnanis to merge in it after losing, on the 
dissolution of their physical bodies, their Shuddha 
Sattva, which practically means Bliss. Similarly, the 
Vishnu worship of the ignorant devotees leads them to 
the New ( Nutana ) Vaikuntha, which is transient. The 
word ' cha' suggests 2 that reference is made here to the 
Love of the Wise Lovers (Jnani Bhaktas ), who realize 
the Impersonal Brahma beyond the qualities and worship 
the Universe as the Form of the Personal God. Arjuna 
understands 3 the spirit of all that he heard, and begins to 

1 Of. Jen jen bhete bhuta / ten ten rnani Bhagavanta / ha Bhaktiyoga 
nischita / jana Maz'a // Jndneshvari. 

SarvadS. sarvatmatechen smarana / heficha saguna bhajanachen lakshana 
— YatharthadipiM. 

2 Of. Mhanoni Maten sevito mhanav$n / tetheil Matenhi eevito mhane 
gudha bhdven / * Mancha ’ mhanoniyan 1 cha’ k&re£L Devefi / suchavili 
jnanapurvaka svabhakti // Kin jnanadrishti karuni / apana atma gunatita 
mhanoni / pahaton tochi atma janin vanin j eaguna mhanoni vishvarupefl 
jari pahe (/ YatharthadipiM. 

Bhakti mhanaje sa^vabhutin / sapreraa bhajana yukti j prapti mhanaje 
paroksha sfchiti / Bhagaratephurti an i vara // Ekandthi Bhdgavata , 

3 Of. Ais& samajoni artha / Devakade pahe Partha / ton parama 



look with joy at the face of Shri Krishna. He sees, 
however, in Him nothing but Brahma Incarnate ! The 
Kind Master, appreciating the Love and Faith of the 
true disciple, speaks to him, in the next verse, of His 
highest or best nature. 


5TT ^ ^ II || 

II IV II 


“ I alone am tbe embodiment ot tbe Vedas, of 
Immortality, of the Inexhaustible One, of tbe 
Eternal Path, and of unbroken happiness. Thus 
ends the Fourteenth Chapter, entitled ‘ The Yoga 
of separation from the three qualities*, in the 
dialogue between Shri Krishna and Hr]una on the 
Yoga Philosophy of the Knowledge of the Eternal in 
the glorious Upanlshads of the Bhagavad*Glt&. ** 

In this last verse of the Fourteenth Chapter, the 
Blessed Lord says 1 that He alone is the embodiment of 
the Vedas ( Brahmano * hi pratishthaham ), for, whatever 
fruit the Vedas promise for disinterested ( Nishkdma ) and 


purusharfcka / Krishnachi dise // Tyacka samajoni bhakti bh&va / santoshaU 
ashesha Dev&nch& rava / ani apala sarvotkrishta s rabbit va / bolofi arambhila 
ya shlokin // Yatharthadipiha, 

1 Of. Brahma Veda, yachi pratishtha / amrita moksha, avyaya yanchihi 
pratishtha / shashvata dharma ani ekanta sukha yanchi hi pratishtha / 
Michi jana // Yathdrthadipikd , 

2 Of. Prakarshen je jayachi sthiti / te fcyachi pratishtha mhanati / tari 
Veda jen jeh phala sangati / Majapasuni ten sarva // Je je vedokta riti / jefi 
jen sak&ma nisbkama kariti / te tefL phala Maja pasuni pavati j techa 
prakrishta sthiti Vedachi Mi svayefi jj YathdrthadipM. 

Mayaiva vihit&n hitah — B . Q. VII. 22. 

Pratishtha shabden paramarthika svarupa— Chitsadanandalakari, 
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optional ( Sakdma ) duties, is given by Him. He is also 
the embodiment of Immortality ( amritasya 1 ) or Nirguna 
Mukti, because the Knowledge of the Self, which 
secures it, is the result of the Worship of the Personal 
God. For, without the Grace of the Personal God, it is 
impossible to realize the Self. He is the embodiment 
of the Inexhaustible One ( avyayasyd 2 ) or Saguna Mukti, 
since in it the liberated Soul attains, to the Identity of 
the Personal God. The word * clicp ’ suggests the two 
kinds of Emancipation spoken of in the first two verses 
of this Chapter, where it is stated that the Wise Lovers 
(Jnani Bhaktas) are not reborn when worlds are born 
nor suffer when they are destroyed ( sarge' pi nopajdyante 
pralaye na vyathanticha ), but, like the Personal God 
Himself, they take rest 4 at the time of the dissolution of 
the Universe and arise when it is created. Thus, 
‘Saguna Mukti’ is called here ' Avyaya' or ‘the 
Inexhaustible One’ to distinguish it from ‘Nirguna Mukti,’ 
which is called * Amrita’ or ‘Immortality’, in which the 
Nirgunopasaka merges in the Impersonal Brahma. The 
Lord is said to be the embodiment of the Eternal Path 

1 Of, Yo Brahmanam vidadhati purvam sharanamaham'prapadye — 

Skruti. 

Taisenchi amrita moksha kevala / jen nirgunopasanechefl phala / 
Mazy a bbajaneiichi pavati sakal a / maga nirguna dkaruni eaguna jari soditi // 
Mazya prasad&vina / konefi. olakhil& atm& nirguna 1 / ya lagin Michi 
Saguna / pratishtba nirguna mokshachi // Yatharthadipika. 

2 Of. Kifi hoto pralaya / tochi sarvanchahi vyaya / tya Tyayantahi 
avyaya / sadharmya Mazen // Tyachi pratishtha ye riti / ten Micha Vaikuntha 
Vaikunthapati / arambbin doni moksba PartM tujaprati / vadalon tya 
donbicbihi Mi pratishtba // Yathdrthadipikd. 

3 Of, 1 Avyayasyacba ’ mhanoni / y& 'cha’karefi karuni / bole doni 
moksha suchavuni / je adhyayarambhin bolile // YathdrthadipiM, 

4 Of, Kari yoganidr& Hari sheshashayi, layin nijati mukta tyachecha 
thayin / kari srisbti bouni jag a Murari, tayin uthati muktahi ya prakarin // 
Namasudhd. 
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( shdshvatasyacha 1 dharmasya ) or Bh&gavata Dharma, 
because it leads to Saguna Mukti, in which the Shuddha 
Sattva of the liberated Soul, which enabled him during 
life-time to realize all to be Vasudeva, assumes the Form 
of the Personal God and gives him the joyful experience 
of the Eternal Bliss even in the Supreme Abode of 
Vishnu, which is the An&di Vaikuntha. The Bliss 
( sukham ) of the Impersonal Brahma is called Ekdntika 
( final ), because, when one enjoys it, all the functions of 
the mind assimilate in One, i.e., the Self. This too is 
pronounced to be His embodiment 2 , for, the enjoyment 
of it is the eternal privilege of the Personal God. 

Thus, this Fourteenth Chapter speaks of the Yoga 
of separation from the three qualities of Sattva, Rajas 
and Tamas, because they bind down ( Nibadhnanti ) the 
Individual Souls. The Saint Tuk&rama also says 3 that 
none of the three qualities, of which this body is formed, 
is desirable. And yet, we cannot do without them. 
They are our eternal companions in this body. For, 
they were the agents through whom we contracted debts 
in past lives, and through them we must repay them. 
The quality of Sattva arises when the time for enjoying 
happiness comes; that of Rajas, when the time for doing 
any action comes; and that of Tamas, when the time for 

1 Of, Ataeva je acharatan Bhagavata Dharma / moksha pavije 
ahashvata sadharma / to mhanavd Shashvata Dharma j pratishtha ty&chi hi 
Mi mhane // Jyauen Bhagavata Dharma kela / to saguna mokshasa gela / to 
dharma hi sangatenchi nela j kin shuddha eattveilchi earupya // Tathdrtka - 
dipikd 

Also Vide Part I. p. 93 and Part II. p, 259. 

2 Of. Atafi ekantika sukha atyanta / jethen eka svarupifi sakalafl 
vrittincha anta / tyachihi pratishtha mhane Bkagavanta / Michi mhanoni // 
Kiri akhanda nirgunanubhava / henchi sagunachen vaibhava / mhanuni 
Michi Devadhideva / pratishtha tyahi sukhachi // Yath&rthadipikd . 

3 Of. Deha trigunacha band ha / maji nahin guna suda JJ 
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delusion comes. Happiness includes Knowledge, action 
includes avarice, energy, restlessness and desire, and 
delusion includes heedlessness, indolence and sleep. 
Those who encounter death when Sattva prevails, go to 
the higher worlds ( Urdkvam ), such as Mahar, Janah, 
Tapah, Satyam, and take birth again in the families 
of pious persons who possess either material or spiritual 
wealth, in order that they may acquire Knowledge and 
become free. Those who die when Rajas is predomi- 
nant, go to the middle regions ( Madhye tishthanti ), such 
as Bhuh, Bhuvah, Svah, and are reborn among those 
attached to action ( Karma sangishu ), in order that they 
may make preparation to go there again. Those who 
die in Tamas, go to lower regions ( Nardka ) and 
return to become 1 beasts, birds, trees, &c. ( Adho 
gachchhanti ), because they are enveloped in the 
vilest qualities (Jaghanya guna vrittisthd). Even if, by 
chance, they are born among men, . they are 
incapable of acquiring any Knowledge even in good 
company, just as the bamboo can never become 
sandal wood even if it is planted very close 
to the sandal tree. When the Jnani, watching life, 

1 Prof. Bose's discovery, now embodied in book-form and entitled 
Response in the Living and, the Non-Living , marks a new epoch in the 
advancement of modern science. It has been accepted by all scientific 
authorities, after the Professor had demonstrated it by experiments before a 
large number of scientific people in London, and notably by Lord Kelvin. 

“ Armed with the demonstrated facts of this discovery, Professor Bose 
maintains that the true test of the existence of life in any form of matter 
is its sensitiveness to external stimulus. According to this test he proves 
conclusively that no essential difference exists between animals and metals 
or vegetables. He has shown by scientific experiments that a bar of iron 
is not only as irritable and sensitive as a human body, but that it can be 
killed or poisoned ih the same way as a human body can be killed or 
poisoned. According to his discovery, life pervades every object and part 
of nature ” — BhdratU 
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perceive^ that the qualities are the only actors, and 
realizes the Self beyond them, he secures Emancipation, 
which is of two kinds. If he is a Worshipper of the 
Impersonal Brahma alone, the Freedom he gets is called 
Nirguna Mukti, and if he is a Worshipper of the 
Personal God too, he enjoys Saguna Mukti. The 
importance of the latter may be gathered from the 
fact that it is referred to in three places in such a short 
Chapter of 27 verses as this is. They are ( 1st) Manta 
sddharmyamdgatdh — XIV. 2 ( they attain to My Identity), 
( 2nd) Madbhavam so' dhigachclihati — XIV . 19 (he assumes 
My Form) and ( 3rd ) Brahmabhuyaya kalpate — XIV. 26 
( he is fit to become the Saguna Brahma or the Personal 
God). 

At the end of this discourse, Arjuna thought that, if 
Freedom could be obtained by realizing the Self beyond 
the qualities, which is Vyatireka, there was no necessity 
of Anvaya, that is, of realizing Brahma in everything. 
In the next Chapter, therefore, Shri Krishna will point 
out to him, once more, by means of the simile of the 
Ashvattha ( Pipal tree ) what He has already told him 
several times, viz., that without Anvaya, there can be 
no Living-Freedom, the process of watching described 
here being only a method for making the Reason 
steady, which already anticipates 1 Anvaya Knowledge. 

1 Of. Jo aisa gunatita / to ton jivanmukta niscbita / tyasa guna- 
taranguaahita / dise nusata chitsindhu // Jo te lakskuni vegale guna / 
pahela drashtepanachi khuna / maga sarvatmabodhin nipuna / kona 
navhe l // YatharthadipiM . 


9 




CHAPTER XV 

( PANCHADASHO’DHYAYAH ) 


SYNOPSIS — The main object of this Chapter is to 
impress once more upon the mind of Arjuna 
the necessity of Anvaya Knowledge by means 
of the simile of the 1 Ashvattha', as he thought 
by mistake , after hearing the last Chapter , that 
one could become a 1 Gun&tita* ( Surmounter 
of the qualities) by Vyatireka Knowledge 
alone , forgetting that the very practice of 
watching the work of Nature , which is recom- 
mended as a means for securing Living- Freedom, 
anticipates Anvaya Knowledge . The ‘ Ashvat- 
tha ’ is the inexhaustible ( Avyayam — XV. I ) 
world-tree. In the Brahma which is up 
( Urdhva — XV. I ), i.e., first in time, is its root 
( Mulam — XV. I ) known as Maya: Similarly , 
* Adhah ’ (below), i.e., next in time, refers to the 
Individual Souls, whose bodies are its branches 
( Shdkham ). The Vedic hymns are the leaves 
of this tree ( Chhandahsi yasya parndni — 
XV. i )' The upward branches (Urdhva 
shakhd — XV. 2) are God's Incarnations. The 
bodies of Individual Souls are formed of the 
three qualities of Nature, and those of the 
Incarnations of Shuddha Sattva (Guna 
pravriddha — XV. 2). The sprouts are the 
sense-objects ( Vishaya pravdlah — XV. 2). 
The roots stretched downwards are the subtle 
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bodies of the Individual Souls , which are the 
bonds of the actions done in human bodies 
( Adhashcha mulanyanusantatani karmanu - 
bandhini manushya loke — XV. 2). The tree has 
no form ( Na rupamasyeha — XV. 3 ), and what 
looks like form is the form of the effect (Mdyd). 
Therefore , the formless cause ( the spirit ) is 
perceived close to it , that is , in itself ( Tatho- 
palabhyate — XV. 3 ). It has no end, no 
beginning , no existence ( Nanto nachadir nacha 
sampratishtha — XV. 3 ). It causes births and 
deaths and ', therefore , must be hewn down by 
Vyatireka Knowledge ( Asanga shastrena 
dridhena chhitva — XV. 3 ), and then the 
Self must be sought in it by Anvaya ( Tatah 
padam tat parimdrgitavyam — XV. 4). This 
is the knowing of the * Ashvattha \ and one who 
knows it in this way is said to be the knower 
of the Vedas ( Yastam veda sa vedavit — XV. l) 9 
who ultimately merges in the Self or Impersonal 
Brahma ( Yasmin gatd na nivartanti bhuyah — 
XV. 4 ). The work of the Worshipper of the 
Personal God is not , however , over yet f for , he 
says 1 1 take refuge in that same Primeval 
Being (Tameva chddyam purusham prapadye — 
XV. 4 ), from Whom emanated the ancient 
stream ( Yatah pravrittih prasrita purdtii — 
XV. 4 )\ Thus, he more easily enjoys Living- 
Freedom, and also after the death of his physical 
body, reaches the inexhaustible goal ( Padam 
avyayam — XV. 5 ), which is the Supreme Abode 
of Vishnu ( Taddhama paramam Mama — XV ^ 
6 ), where there is no Sun, no Moon, no Fire 
( Na tadbhasayate suryo na shashdhko na 
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pdvakah—XV. 6 / Now, who becomes free 
thus f The answer is, a portion of His Own 
Self ( Mamaivahsho — XV. 7 ), who becomes 
the Individual Soul ( Jivabhutah — XV. 7) in his 
vehicle of Impure Sattva ( Jivaloke — XV. 7 ). 
When he acquires a new body ( Shariram 
yadavapnoti — XV. 8 ) and abandons the old one 
( Yachchdpyutkramati — XV. 8), he goes gather- 
ing up the subtle body as the wind carries scents 
( Grihitvaitdni sahyati vdyurgandhanivashayat 
—XV. 8 ), and , pervading his instruments, 
the mind and the senses, enjoys the sense-objects 
( Adhishthdya manashchdyam vishayanupase- 
vate — XV. 9 ). Shri Krishna then mentions a 
few of His Vibhutis or Emanations in con- 
tinuation of those we find in Chapters VII and 
X. Lastly, He explains the three parts of them, 
viz., 1st, Nature or Matter, which is destructible 
( Kshara — XV. 16) ; 2nd, the Individual Soul, 
who is indestructible (Akshara — XV. 16) but who 
is fettered on account of his impure vehicle ; and 
3rd , the Supreme Self (Par amatma — XV. 17), 
who enters each and every body of the Individual 
Souls in the three worlds (Lokatrayamavishya — 
XV. 17) and sustains them ( Bibharti — XV. 
17). The last is beyond the first, as gold is 
beyond the ornaments, and is evidently superior 
to both ( Ksharamatito y kshar&dapi chottamah — 
XV. 18). He is, therefore, celebrated in the 
world and in the Vedas as the Best of Beings 
( Ato 9 smi loke vedecha prathitah Purushot - 
tamah — XV. 18). He who, undeluded ( Asam - 
mudho—XV. 19), knows the Personal God to be 
the Best of Beings in this way (Evam—XV. 19), 
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is the all-knower ( Sarvavid ) who worships 
Him , thinking all to he Vdsudeva ( Bhajati 
Mdm sarvabhdvena~~XV. 19 ), and has done 
all he need do ( Kritakrityah — XV. 20). 

O Thou Spiritual Guide of Arjuna and of all Thy 
Lovers in the world ! O Thou Ocean of Bliss, in 
Whom all the worlds and things rise and fall 1 O Thou 
Merciful Saviour of all those who surrender themselves 
absolutely to Thee ! O Mighty Lord !, when there 
is none in the three worlds even like Thee, who can excel 
Thee ? Thou art all in all ! O Shri Krishna 1 Guru 
of Gurus !, by the Knowledge Thou gavest to our 
worthy brother Partha in the last Chapter, Thou hast 
convinced us that we are not the doers of actions 
and that the three qualities of Nature alone do 
everything. Be pleased, O Beloved Father!, now to 
see that we do not forget this conviction and allow 
the pick-pockets of these qualities to rob us of 
the wealth of our Knowledge of the all-pervading 
Self. While the Prarabdha is working, let us 
observe distinctly, O Blessed Lord !, that it is our 
reflection, the Individual Soul, that enjoys pleasure and 
suffers pain of this body and that we are merely the 
stainless spectators of the phenomena, and let us, O 
Supreme Being !, return into Thy Sweet Bosom as soon 
as the debt is paid, and realize that the qualities are 
nothing but waves in the ocean of the Self. 

After hearing the last discourse, Arjuna thought 1 

1 Of. Kin apana gunavegala / yyatirekon kale itaki kala / maga kiln 
p&h&vea prapancha sakala / Brahmaehi mhanoni ? // Moksha gimatitapanefi / 
hen aisen bolilefi Deven apaneii / atan anvaya bodha lakshanen / kan 
Brahmatven pahaven prapancha ? // Pari hen na kale yarma / kin jo jdnela 
sarvahi Brahma / to prarabdha yogen ghadatan karma / gundtitatva apalen 
pahato If YathartkadipiM, 
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that it was not necessary to have Anvaya Knowledge, 
as by Vyatireka alone one could become the Surmounter 
of the qualities and secure Freedom. Here, Arjuna 
forgot altogether the fact often repeated by the Master, 
viz., that the Knowledge of the Self is not complete 1 
until the Jnini realizes the Self or Spirit in Matter, just 
as we see thread in a piece of cloth or clay in an earthen 
vessel. The person who is described as the Surmounter 
of the qualities in the last Chapter is, therefore, one who 
is well-versed in both ' Vyatireka ’ and ‘ Anvaya ’ 
Knowledges, as he is said to enjoy Living-Freedom 
(. Amritamashnute 2 ). He sees that the Self is beyond the 
qualities whenever any action takes place by Pr&rabdha, 
but he fully realizes all to be Brahma. As Arjuna did 
not grasp this point, Shri Krishna repeats 3 , in this 
Chapter, the Anvaya Knowledge by means of the simile 
of the Pipal tree. In the first verse, He compares the 
world to the Ashvattha or Pipal tree, as is done by the 
Vedas*. 

to Wrft to it \ II 


1 Of. Yavannanatmadhi puuso na nivarteta yuktibhih / jdgartyapi 
svapannajnah svapne jdgaranam yatha // Shri Bhagavata. 

2 Of. Aiseii asoni jo gunatita / varnita jala Bhagavanta / to ton jivan- 
muktachi nisckita / prarabdha vartatuu varte ye riti // Tevban sarvahi 
Brahma / hen thavukechi tyatefi varma / parantu prarabdhen ghadatdfi 
gunakarma / guiiatitatva pfihe apulefi // Yathdrthadipika. 

3 Of. Mhanoni atan maguti / anvaya bolon pahe Santancha Pati/ 
prapancha ashvattha yd prasanga sangati / bolon mhane // Yathdrthadipika. 

4 Of. Pimpala yd vrikshasacha arambhin ashvattha mhanata asuna 

Kathopanishadanta (6. 1)— “ Urdhvarnulo’vakshdkha esho’shvatthah 

sanatanah / tadeva shukram tad brahma tadevamritamuchyate ” // asa jo 
Brahmamaya amrita ashvattha vriksha sangitala dbc tohi hacha hoya,-— 
Gitdrahasya. 
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“ With root up and branches below, the Ashvattba la 
said to be Inexhaustible ; its leaves are hymns i he 
who knows it, knows the Vedas." 

Here, the word ‘ urdhva 1 ’ ( lit. up or above) refers to 
Time. Just as the father is above the son, or superior to 
him, because he is born before him, so is the Brahma 
called ‘ urdhva \ because it exists before the Ashvattha 
of this world. In the Brahma which is up (urdhva), 
there is the root (mulam) of the Ashvattha or world-tree, 
which is Maya 2 3 . It means that Brahma is beyond M&y& 
and is its material cause. The Maya merges in Brahma 
after the dissolution of the Universe and manifests itself 
again at its creation. When the MayH arises from the 
Eternal Brahma, then only the different Individual 
Souls appear, just as reflections of the sun are seen 
whenever there are collections of water. The word 
‘adhah*’ (downward or below) refers, therefore, to the 
Individual Souls as they are inferior in time, being of 
later origin. The bodies of these Individual Souls are 
the branches ( shdkham ) of the Ashvattha. Thus, 
l adhah 9 and * urdhva' are the only two kinds of Spirit 
( Chaitanya ), the former being the Individual Soul and the 
latter the Universal Soul. The rest is all Maya. For, the 

1 Of. Urdhva kfilerL karuni / jaisfi pita urdhva putrahuni / taisen 
prapancha purvin Brahma mhanoni / urdhva shabdeu parabrahma // 
Yathdrthadipiha . 

2 Of. Tya urdhvin Brahmin / mula ashvatthachen mhane Jagatsvami / 
tefi mula ton maya mhanoni nigamagamin / prasiddha ase // Yathartha - 
dipiM . 

3 Cf. Aisi maya ashvattha mula / te urdhvin ase mhane Meghanila / 
urdhva shabden tiparaten palikade kevala / adhishthana ten m&yechen // 
Ten urdhva mhauaveii Brahma / kaleil pahatan ten anadi parama / hotftS 
may& nadioha ugama / jiva nana pragatati illikade // Adba shabdeii khalate/ 
nicha kaleft karuni te / sarvahi jiva ya arthiS bolate / adba sbabdefl v&ni 
Devdchi // Yatharthadipika, 
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Ashvattha itself is Mstyi, the root is MHyl and the 
branches too are M&y&. The thing in which the M£y<t 
exists is Brahma. This world-tree is called Ashvattha 1 
( lit. that which will not remain to-morrow, from ' a ’ not 
* shva ’ to-morrow, and ‘ ttha ’ remain), because it does not 
remain as it is even for a moment, but undergoes continual 
changes. And yet, it is said to be inexhaustible 
(pr&huravyayam ), because actually there is no waste 
( vyaya ). Even when the forms of material objects are 
destroyed, the elements remain undisturbed. The 
destruction of earthen vessels, for instance, does not 
destroy clay. In the same way, Brahma, the material 
cause of the Ashvattha or world-tree, is inexhaustible 
( avyayam 2 ), while the forms of M&ya, which appear in 
it, are perishable. The Knowledge of both the sides of 
the Ashvattha is obtained from the Vedas, which are 
therefore called its leaves ( chhandansi 3 yasya parnani ). 
Just as we are not able to see a tree in the dark, but we 
know of its existence from the sound of the leaves, so, 
although the world-tree appears to us destructible, we 
realize from the Vedas that it is inexhaustible. Some 


1 Of. To ha jagadambaru / nhave etha safisaru / ha jdnain mahataru / 
tMSvala ase // Jmneshvari. 

Sansara mhanaje 4 dolyapudhefi disanaren earva jaga kinva drishya 
srishti ’ asa ahe. — Qitdrahasya. 

1 a * mhanaje ndhin 4 shva ’ mhanaje udyafL ani 4 ttha * mhanaje 
tikanara. — Qitdrahasya . 

2 Of, Evam prapancha Brahma oka / tyanta mayabhaga jada aneka / 
to nashvara tya bhagacha prakashaka / adhishthana bhaga avyaya bolila // 
Yatharthadipika. 

3 Of. Atau ashvattha shabderl nashvara &ni avyaya / jnana aiseS 
advaya / Veden karuni hoy a / tin parneii jayachifi. // Kin andhak^rifi 
vriksha na dise / ton parnadhvani shravanen vate ase / aisa prapancha- 
shvattha nashvara tathfipi gavase j tattvata avyayapanin Vedincha // 

Y&tharthadipikd , 
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commentators say that the Vedas are its leaves because 
they preserve 1 it as leaves preserve trees, or because 
they are the causes of the fruit which the tree bears, i.e., 
material enjoyments or salvation. Now, one who knows 
this Ashvattha ( yaslam 2 veda ) realizes the indestructible 
Brahma in the destructible world and, therefore, the 
Blessed Lord calls him the Knower of the Vedas ( sa 
vedavifi). This Knowledge, which is described as 
' Vdsudevah sarvamiti ( Vlsudeva is all ) ’ in the 19th 
verse of Chapter VII, is the aim or object of all the Vedas 
and of the Vedanta Philosophy. In the next verse, 
Shri Krishna explains the remaining part of the simile. 

3t^ 4 sr^rrerer sttcit fo roMw r* i 

3TO8J II ^ II 

“ Both upwards and downwards Its branches spread 
out» which take their birth from qualities and 
sprout forth sense*obJects j and downwards are 
stretched their roots, which are the bonds of actions 
In the world of men.” 

In the last verse, we are told only of the downward 
branches, that is, the bodies of the Individual Souls. 
Here, the Blessed Lord says that the branches of the 
Ashvattha extend upwards and downwards ( adhashchordh - 
vatn 4 prasritastasya shakha ). The ‘ Urdhva Shakha 9 are, 

1 Cf, Its leaves are the Vedic hymns, for as the leaves of a tree are 
essential to its life, so are the Vedic ordinances conducive to the preservation 
of the Tree of samara , by enjoining various rites which result in material 
enjoyments, or even lead according to some authorities to salvation . — Caleb 

2 Qf \ Jo tya ashvatthiiten jane / tyasa nashvaratvin avyayatva bane/ 
tochi Vedavetta mhane / Gitakara Bhagavanta // Ya thdrthadijnM, 

3 Of* To mhanava Vedavetta / jo jadin sarvatra dekhe atmasatta / 
jadatva nahincha aisen chitta / jay&chiya bane // Yatharthadipikd . 

4 Qf* Atafi urdhva shabdefi Brahma nirguna / tefichi may a yogefl 
saguna / avalambuni shuddha sattva guna / avatara karitase shakh^cha te 
dehahi // Yathdrthadipihd, 
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therefore, the Incarnations of the Personal God. The 
bodies of the Individual Souls, as well as those of the 
Personal God, are said to take birth or grow from the 
qualities ( guna pravriddhd 1 ), because the former are 
made of the three qualities of Sattva, Rajas and Tamas, 
and the latter of Shuddha Sattva. The material cause 
of both the chain of the three qualities and the 
hammer of Shuddha Sattva is, however, one and the 
same, viz., the iron of the Impersonal Brahma, which is 
called ' urdhva \ The sprouts of the bodies of both of 
them are the sense-obj,ects ( vishaya pravdlaffi ), the 
difference being that to the Individual Souls the senses 
and their objects are real entities, but to the Personal 
God they are all imaginary and unreal. The bodies of 
both the Individual Souls and God are said to have 
sense-objects, because, although the latter has no senses, 
His body can be seen and felt by the people. Then, 
are we to consider the bodies of both to be alike ? No, 
the bodies of God are ever free, and those of the 
Individual Souls are fettered. For, downwards, ue., in 
the Individual Souls, are stretched their many roots 
( adhashcha mulanyanusantatanP ), viz., the subtle bodies 

1 Of. Deha jivanche fcriguna / Ishvarache shuddha sattva guna / tya 
donhi dehantahi ekaclu nirguna / jen Brahma urdhva sbabden bolilen // Ya 
bhaven guna pravriddhu / kin guneiicha donhi vadhalya prasiddha / triguna 
sh&kha guna baddha / sattva shakha guna mukta tari guna // Yathartha- 
dipikd. 

2 Deha jivanche Ishvarache / donhi shakha ani tya shakhanche / phante 
vishaya aisefi svavacbe j gudha bha veil bolato I I Kin vishayendriya pratiti / 
jiv&sa satyatvefi vatati / aDi mifchya kalpana Jagatpati / sarva apali pahato // 
Mhanoni indriyefi ani vishaya / dohifl vegala Jaganmaya / tathapi rupadi 
pratyaya / janasa Ramakrishnadyavafcarin // Ya lagin vishaya ubhaya dehin 
asati I jari indriyefi Ishvar&sa nasati / ya lagifi vishaya dohifitefi Shripati / 
bole yethefi // Yatharthadiptka. 

3 Of. Aga 1 adha shabdefi jivagana / je bolilofi Mi apana / tyanche 
thaih bandha lakshana / mulefi asati shakhachin // Tin mulefi atyanta 
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( Sukshma or Linga Sharira ), which are the bonds of the 
actions ( kartndnubandhini 1 ) done in the world of men 
( manushycfi loke ), that is, in human bodies. Whatever 
actions we do every moment in this human body leave 
back impressions 3 in the forms of likes and dislikes, 
which are called Kriyamana . After death, this 
Kriyam&na is added to the Sanchita ( accumulations 
of all previous lives ), out of which Prdrdbdha is created 
by God. This eternal chain of actions dwells in the subtle 
bodies, just as the impressions of all we do in our waking 
consciousness ( Jdgriti ) dwell in our mind and assume 
various forms in dreams. The subtle bodies 4 are, 
therefore, the bonds of actions. The KriyamSna of the 
disinterested devotees is destroyed by offering actions to 
the Personal God as sacrifice, by the conviction 
that they are not the doers of actions. The Sanchita 
too is burnt along with the subtle body by the fire of 
Knowledge. But the Prarabdha must be enjoyed before 
the dissolution of the physical body. As already 
stated in Chapter XIII, the human body ( ntamishya loka ) 

vadhalin / houni dridha pasaraliu / tin kona mhanoni nahin kalalin / tari 

hhuna sangaton aika // Aise linga-deha nana / te jiva shakhamulefi 

Arjuna 1 / 1 inulapasuni sthula rachana / te inanuehya debache karwachi // 
YatharthadipiM. 

1 Of, Aisin karmanubandki ten mulen jana / karmadvara bandhati 
manusbya laguna— Ghitsadanandalahari, 

2 Of, Mbanauni dehen manushyen / iyen mulen honti na ebuke / aisen 
Jagajjanakeil j bolilen fcenen // Jndneshvari. 

3 Qf, Jo jo kanhi vishaya bboga hota / tya bhogenchi raga dvesba 
nipajata — Ohitsaddnandalahari, 

4 Of, Jnananalen linga deha botan bhasma / tya saven jale sanchita 
karma / kriyamana hoten maga akarina / akartepanen ani Ishvai’arpanefihi // 
ItaranchefL kriyamana / hotan pranaprayana / sanchita houni maga 
nirmana / kari prarabdha Ishvara tya madhuni // Ten bhogilyayina / sute 
aisa ase kavana? / eyam karmachen bandhakapana / lingadehih jj 
YatharthadipiM , 
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is alone to be called the Field, because it is the only 
place where we have to sow the seed of which the 
fruit is to be reaped in other lives. There can be no 
Kriyam^na 1 in other bodies than human. In the next 
two verses, Shri Krishna tells 3 Arjuna why the 
Ashvattha is said to be inexhaustible ( avyayam ), when 
its very name shows that it is perishable, and how to 
get rid of its perishable part and secure the immortal 
essence which lies hidden in it. 

arssrc^T II \ « 

cTci: i 

qrrd 5^ srq^r stf f%: srf?n 11 « 11 

“ It has no form here and, therefore, it Is perceived 
close to it * it has no end, it has no beginning, it 
has no real existence. Having cut down this 
strongly»rooted Ashvattha by the unswerving 
weapon of Knowledge, one should seek for that 
goal from which those that go there never return 
( thinking ) ‘ I seek refuge in that same Primeval 
Being from Whom emanated the Ancient Stream V 9 
If one says, * How do you call the visible Ashvattha 
or world-tree inexhaustible ( avyayam ) in the face of 
the Shruti * Yaddrishtam tannashtam \ which means 
1 what we see is perishable ’ ?, the reply is, it has no 
form ( na rupamasya 8 ). If he asks again, ‘When we 

1 Of Manushya dehavina / anya dehin nase kriyamana / ye viehayin 
puranen Veda smriti pramana / ten sarva shastramayi Gitahi yethen 
bolate /I Yathart ha d ipi ka, 

2 Of. Nashvarasa avyayatva kaisen? ten atan / bolela Deva — 
Yatharthadipihd. 

3 Of, ‘ Na rapamasya 1 mhane Samartha / nahifi rupa yasa aisa yach& 
artha — Yatho/rthadipiha, 
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actually see the form, how do you say that it has no 
form?’, he may be told that the form he now sees in 
it ( iha 1 ) is the form of Maya, the effect, and, therefore 
( tathd 2 ), its material cause, vis.,, the spirit, which is 
formless, is perceived ( labhyate* ) close ( upa ), i.e., in 
itself. As the form of the ornament or earthen vessel 
is wasted or destroyed, but the gold and clay, which are 
close to them and which are seen by the eyes first, are 
indestructible, so, even when the visible form of the 
Ashvattha is perishable, the material of which it is 
made is inexhaustible ( avyayam ). It has neither 
beginning nor end ( nanto na chadih 4 ), because its cause 
is beginningless and endless. As regards the serpent 
of the world-tree, we are unable to say when it 
originated and how long it will continue, as well as 
where it begins and how far it extends, because we 
possess no information on these points about its cause 
itself, vis., the rope of Brahma, which it really is. Thus, 
it is infinite not only in time but also in space. In Shri 
Bh&gavata, in the praises offered to Shri Krishna, 
Brahnul says 6 that there are innumerable worlds, like 
his own Brahmanda, in the minutest hole of every one 

1 Of. 1 Iha ’ mhanije yd madhjen titan / r upa vent a disata asatafi / 
rupa nahifi mhanije pahatafi / rupa karyachefi, nasecha pdvalefi upddana // 
Tatharthad ipihd . 

2 Of. ‘ Tatha * mhanije tya karana karitafi— - Yatharthadipika. 

3 Of. ‘Upa* mhanije samipa / labhyate pavijeteS rupa j jadachen 
upad&na chitsvarupa / ten jadiiicha disaten artha aisa // Tat hart hadipihd, 

4 Of. Yasi nahifi adi anta / kin karana yachen anadi ananta / kadhih 
pasuni, kothuni, kothaparyanta / hefihi nahifi ya prapancha vrikshatefi // 
Eka kalakrita Mi anta, eka adi anta deshakrita / donhi nahih mhanato 
Bhagavanta / yd prapaneha vrikshatefi he tika // YatkarthadipiM. 

5 Of. Kvdham tamomahadaham khachardgni varbhu safiveshtitdnda 
ghata sapta vitasti kayah / kvedrjgvidhd viganitanda pardnucharya vatadhva 
roma vivarasya cha Te mahattvam // 
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of His hair, and the Shrutis 1 say that both the Gods of 
Heaven and the God of Gods Himself have not been 
able to ascertain His limit ( anta ). This is not at all 
a blemish, for it is impossible for any one to know the 
limit of Him Who is Infinite. If the limit were known 
even to God Himself, He would at once turn into a 
finite being. Now, one would say 2 here that all this 
is true with regard to the Impersonal ( Nirguna ) Brahma. 
But what about the Personal God or Saguna Brahma, 
Who actually witnesses the visible world? He must 
have some limit, of course, as we know the world He sees 
has. The Shrutis themselves answer the query by 
saying 3 that, when He rises from His Yoga-sleep, He 
creates at one and the same time infinite Brahmandas 
of movable and immovable things, like particles of dust 
flying in the sky, witnesses them during the period of 
the subsistence of the Universe, and swallows up all of 
them at its dissolution, to reproduce them when He 
awakens again. Thus, as the Impersonal Brahma is 
infinite, so are also the Personal God and the visible 
world. The Blessed Lord then says that the world-tree 
has no real existence ( na chat sampratislntha ), because, 

1 Of \ Dyupataya era Te na yayurantam anantafcaya Tvamapi yadanta- 
r&nda nichaya nanu savaranak / 

2 Of Pari hen lage nirgqnin / anantatva na ghade jevhan sagunin / 
tevhafi sagunasa zani / antavautapana lagela // Tari ten saguna sakshi / 
sakshitva taxi drishya lakshi j drishyasa anta jya pakshih J anta sakshitvasa 
hi lekhava // Yatharthadipika . 

3 Cf. Kha iva rajaiisi vdnti vayasa saha yachchhrutayastvayihi 
phalantyatannirasanena bhavannidhanah // 

Sare yoganidrecha avasara / jaga hoya sakshi Ishvara / tevhan ananta 
brahmanden charachara / kari, pali, gili ekasaren // Evam svarupeii ananta 
jaisd I sakshitvenhi ananta taisa j drishya prapanchahi aisa / varnild 
anantatveii // Yatharth a dipi'kd . 

4 Cf Adi anta nasoni / pratishthahi nakin mhanoni / bole Bhagavanta 
yd varuni / viyartapana bole prapanclia Trikshachefi // Yatharthadipikd. 
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if it has no beginning and no end,’ it cannot have a 
middle. What appears, however, is an illusion, as the 
serpent which appears on the rope is. ’But this 
Ashvattha is indeed a source 1 of misery, and the sooner 
we get rid of it the better. For, its roots, viz., the subtle 
bodies, are the bonds of acts done in this human body. 
Shri Krishna, therefore, suggests that, first of all, this 
strongly rooted Ashvattha must be hewn down with the 
firm axe of the Vyatireka Knowledge ( ashvatthamenam 
suvirudhamulam asanga shastrena dridhena chhitva). 
1 Asanga shastra ’ may mean either the weapon which 
destroys sanga or Egoism, or it may mean the weapon of 
him who is free from Egoism. In both cases, it refers to 
the Knowledge of the Self ( Atma jndna 2 ) imparted by the 
Preceptor through the Mahdvakya (Great Sentence) 
Tattvamasi (Thou art That), where the direct or primary 
meaning of the words * Tat ’ ( That ) and ‘ Tvam ’ (Thou ) 
is to be ignored and the same indirect or secondary 
meaning of both, viz., the Self or Brahma, expressed by 
the word ‘Asi’ (art), is to be realized. This is called 


Evam adi anta ya vriksbasi jana / donhi hi n&hinta nipatuna / 
taisSchi madhya hi nahin tya laguna / pratishtbA purna sthiti jc kin // 
Adi antin je kin vastu nase / to mudhyen bi sacha sarvada na bhase / 
rajju sarpa kan shukti rajata disa / mithya jaisefi sarvafcra // Ohitsada - 
nandalahari . 

1 Of, \ Pari ha duhkha rupachi navhe bhala / nahinsa hoya tari baren— 
Yathtirthadipikd 

Ani sarvan anarthanohahi karta / sarvahi trividha duhkhancha deta / 
anadi ajnanen h& sudridha tattvata / mulen sarvatha yayachifi // ChiUada - 
nandalahari . 

2 Of Asangachi shastra mhanije jnana svayeh / afchavd asanga 
jnanijachen shastra yahhi nirnayen / shastra jnanachi nischayen / e^am 
jndnachi asanga shastra jana veil // Yathdrthadipikd. 

Mhanauni svapnicheya ghaya / okhadefi oheo Dhananjayd / tevin 
ajnana muld yaya / jnanachi khadga // Jmneshvari. 
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* Jahadajahallakshana 1 9 in Philosophy, as explained by the 
familiar example c Soyam Devadattah 9 ( he is this 
Devadatta), where the ideas of * sah 9 ( he ), referring to 
different places and times, and ‘ ayam 9 ( this ), referring to 
the present place and time, are to be abandoned and the 
idea of Devadatta alone, common toboth, is to be realized. 
It is to be distinguished from ‘ Jahallakshana 9 , which 
consists in using a word not in its primary sense but in 
one which has some connection with the primary sense, 
e, g., 1 2 Gangayam ghoshah 9 ( a hamlet on the Ganges), 
where Gangd ( the Ganges ) loses its primary sense and 
means Gangatata ( banks of the Ganges ), as well as from 
( Ajahallakshana 9 t which consists in using a word in an 
elliptical meaning without depriving it of its primary 
sense, e . g., ‘ Shono dhahvati 9 ( the red runs ), where some 
such word as Ashva ( horse ) is evidently understood 
after the word * shono 9 ( red ). Then the Self realized 
by Vyatireka should be sought in the same world-tree 
( tatah padam tatparimargitavyam 2 ) by Anvaya. The 
result is that those who reach it become the Self, from 
whence they come again no more ( yasmingata I 3 na 
nivartanti bhuyah ). This is the knowing of the 


1 Of \ Upadhi doni takanen / adhishthana dohincbefi uravanen / hisa 
mhanati shastranipuna / ‘ Jabadajahallakshaua * // Nigamasdra, 

Jahallakshana bolije tyaga / ajahallakshana atyaga / jahadajahal- 
lakshanfi tyagatyaga / tetheft bolije // Vivehasindhu, 

2 Of, Kin adhin Guruvara / jad£ vegala atma paratpara / upadesln 
maga anvayen Kripfisagara / tochi atma dakkavi tya jadihhi // Tathdrtha - 
dijtikd. 

3 Of. Ten dhunduni kfiya phala ? / tari mhane Megbashyamala / kin 
jya maji pavale te tefichi jale kevala / tyamadbuni maguti na pbirati // 
YathdrthadipiM. 

Anika hill eka tey4. / olakhanen ase Dhananjaya / tari jey& kan 
bbetaleyan / enenchi nakin // Pari teya bbetati aisen / jefL jnanen sarvatra 
earisen / mahapralayambuohen jaisen / bbaralepana // Jnanethvari. 
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Ashvattha, and one who knows it in this way is said 
to be the Knower of the Vedas ( yastam veda sa Vedavit ), 
in the first verse. For, one who has been able to 
recognise the thread in a piece of cloth, or the clay 
in an earthen vessel, has alone known the cloth or 
the vessel. Now, the Nirgunopasakas seek only the 
Impersonal Brahma in the Ashvattha, because they wish 
ultimately to merge in it. But the Worshipper of the 
Personal God says ‘ I seek refuge in that same Primeval 
Being ( tameva chddyam 1 Purusham prapadye) from 
Whom emanated the ancient stream ( yatah pravrittih 
prasrita purani). The Primeval Being is the Personal 
God or Saguna Brahma, Who is the cause of this 
Universe and Whose origin, it is said in Chapter X. 2, 
neither the hosts of Gods nor the mighty Sages know 
( Na Me viduh suraganah prabhavam na maharshayah ). 
The force of ' cha* and ‘ eva* is that the Lover says 
that he would attain to the Personal God by means of 
the Impersonal Brahma, because, unless one realizes the 
Self to be the Universal Soul, the true Worship of the 
Personal God is impracticable. He seeks 2 , therefore, 
in the Ashvattha, the Impersonal Brahma whom he has 
realized as the Self, and attains to the Personal God 
by worshipping, with this experience, the material 
forms as the ancient or eternal 3 stream of thought 

1 Of To tyacha adya purush&ten / mi pavena mhane Sagun^ten / 
adfFa mhanavefi tyaten / kin adikalin adhin pragatato // XJhakaren 
ev&ksharen karuni / nirgunatefihi mhanoni / mhane kin nirguna chaitanyen 
karuni / pavena ty&cha Sagunaten // TMarthadipikd. 

2 Cf. Evancha jadin chaitanya / yogi bhakta pahafci dbanya / tefichi 
nirguna tethefi hi anyatvin ananya j tyaehi ephurtincn Sagun&ten pabati // 
Naeoni bhase jada akara / tochi Saguna tochi ty&cha kalpana prak&ra / 
bhakta bbajati Saguna saknra / sarvatra ya anubhaven karuni // Y at hart ha* 
dipikd . 

3 Of* Dhata yatha purvamakalpayat—^r^i. 

10 
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emanating from Him. He has the same reverence for 
the varied phantasms of the three qualities as he has 
for the Shuddha Sattva incarnations of the Personal 
God, because he regards them alike as the disguises 1 of 
the Divine Actor. For, at the creation of the Universe, 
He Himself becomes 2 * Brahma, the Maharshis, 
the Manasa Putras and the Manus. He Himself 
becomes the Svayambhuva Manu and his wife ShatarupH, 
the Adam and Eve of the Bible. He Himself becomes 
the food, the blood and semen, and the foetus embryo 
that grows in the womb. He Himself undergoes the 
changes of birth, existence, growth, transformation, 
decay and destruction. He Himself becomes the mind 
as well as the actions of men, their desires andaversions, 
their pleasures and pains, and their different goals. 
The Worshippers of the Personal God, therefore, realize 
all these phenomena to be His forms and love them as 
such. Their distinguishing marks are given in the 
next verse. 

\ 

“ Without pride and delusion, victorious over the 
evils of attachment* dwelling constantly in the Self 9 
all desires turned back, liberated from the pairs 
of opposites called pleasure and pain, they go 
undeluded to that inexhaustible goal / 9 * 

The Lovers of the Personal God are without pride 


1 Of* Jya jagatkarana sagun& p&suni / pravritti he pasarali pur&ni / 
nat&p&suni songa ye riti karuni / jya Ishvampasuni anadi pravritti he // 
YatharthadipiM . 

2 Gf, Srishti kalifi to arupa / jyasa akhanda apana chitsvarupa / aisa 

pratyaya tocbi nana rupa / apana apanaten kaJpito // YatharthadipiM , 
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( nirmdna 1 ), because they are without Egoism 2 , which is 
the root of pride. For the same reason, they are without 
delusion ( nirmohcP ) or indiscrimination, which leads one 
to attach himself to his body and to all that belongs to 
it. Thus, they overcome the love of the sense-objects 
and thereby destroy all evils ( jitasangadoshd 4 ). For, 
they are freed from desires ( vinivritta 5 kdmah ) and the 
pairs of opposites ( dvandvair vimuktdh ), such as honour 
and dishonour, success and failure, and so forth, called 
by one general term pleasure and pain ( sukhaduhkha 
sanjnaih ), because they all end in them. All this, the 
Lovers are able to secure, because they are always at 
one with the Self ( adhyatmanitya 0 ), and life is a mere 
dream to them. Thus, without delusion, they go 
( gachchhantyamudhdh ) to that inexhaustible goal ( padatn- 

1 Of Aga ! te nirmana / mhanaje nirabhimana / ahankara mula 
abhim&na / nirmdna sbabden nirabankdri // Yathaithadipika. 

Tari yaya purusha pdsuniya jana / gela mana mhanije ahankdra purna / 
jaiaen kin sharatkaliiichen meghagana / jati sanduna akasha // Ohitsadd - 
nandalahari . 

2 Cf Suryodaya sarisi / rati palaimi jaye apaisi / geli dehahanta taisi / 
avidye savcii // Jndneshvaru 

3 Cf Moha avivelca / na kale apapara viveka / jada deha ani apana 
eka / tatsarabandhi iipalifl // Ity&di mohache vikara / ya vegale te nirvikara / 
parantu tari he sajati itake prakdra / kin jari vishaya vasana asena // 
Yatharthadijrika , 

4 Of Sanga mhanaje vishaya sanga / manifL vishaya vasana prasanga / 
ya sangaeha hotdh bhanga / dosha nasati sakala hi // Yatharthadipika. 

*6 Of Agin lagaleyan rukhiii / dekhauni saira palati pakshi / taisefi 
sandilen asekhin / vikalpin je // Jndneshvari. 

6 Cf Tari adhydtma nishtha / nitya tyansi pavali pratishthd— 
Yatharthadipika . 

Svapnicheya rajya kan marana / nohe harsha shokasi karana / 
prabodhaleyafi jdna / jiya pari // Jndneshvari, 

Je adhydtma etale atmanun jndna tene vishe nitya arthdt sarvatra 
abheda anubhavanara chhe, je sarva atma chhe ema atyanta bhaktithi 
mananara Ghhe,—Dvivedi. 
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avyam tat), which is referred to in Chapter XIV. 2 , and 
the further details of which are given in the next verse. 

si ?rarm vm tm u %. w 

u The Sun does not illumine it, nor the Moon, nor 
Fire 1 having gone there they return not t that Is 
My Supreme abode.” 

This is an important verse. We find it given in not 
less than three Upanishads, viz., Shvetashvatara ( 6.14 ), 
Mundaka ( 2.2.IO ) and Katha ( 5.15 ). It requires no Sun 
to light the goal ( na tadbhasayate 1 suryo ), no Moon ( na 
shashanko ), no Fire (na pdvakah) } as the Shuddha 2 Sattva, 
of which it is made, is itself perfectly luminous. Sanjaya 
compares, in Chapter XI. 12 , its splendour to that of a 
thousand suns lighting the sky all at once ( Divi surya 
sahasrasya bhaved yugapadutthitd ). By saying that none 
of those who go there ever returns (yad gatvd na* 
nivartante ), Shri Krishna only repeats what He has 
already said in the 2 nd verse of the last Chapter, viz., 
that the Saguna Muktas are not born at the creation of 
the Universe ( Sarge’pi nopajayante ). This is the goal, 

1 Of Tari jen kin vaisknavapada bolati / jetheii pavaliya yogi na 
nivartati / ten pad a konibi na prakaskiti / tejah sam patti asatanhi // Chit- 
sadanandalahari. 

Na tatra suryo bkati na chandra tarakam nema vidyuto bhanti kuto« 
’yamagnih / tameva bkantamanubhati earvam tasya bhasa sarvamidam 
vibtatiti // KaJth. 

2 Of. Mhanije ten shuddha sattva rachita / sattva shubhra tejorupa 
nischita / vishvarupa dekke Kuntisuta / surya sahasrafi s&rikhefl // Ten 
shuddha sattvachen dhama / tejorupa jetheii Mi Meghasbyama / mukta 
dpanas&rikhe atraardma / tyan sakita tyd dhamifl rdhatofL, bhava aisa // 
Yatharthadipika. 

3 Of. Atdfi. ‘sarge’ pi nopajayante mkanoni / chaturdashin yd charanen 
karuni / jen bolila ten suohavuni / na paratati tyd padapasuni mkanatase // 
Yathdrthadipika, 
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which is the Supreme Abode of the Personal God, 
Vishnu ( taddh&ma paramam 1 Mama ), and in which He 
dwells with His liberated Lovers. Now, if the spirit 
( Chaitanya) is ever free and matter (Jada), which is a 
mere illusion, has got nothing to do with Freedom, 
who is it that becomes free ? The answer is that it is 
the reflection of the spirit (Universal Soul), called the 
Individual Soul, who enjoys pleasure and pain and 
creates bondage for himself, that becomes free. Shri 
Krishna speaks of this in the next five verses. 

qttaial 4-WlcMS I 

JWqgre lffol t frl II VS II 

mifcr II c u 

Srf^FT JR5ETR II \ II 

STIii^fcr SaTJpET^i II \o II 

qrf^-S ^5d T r*IIW l %?T II \K II 

“ fl portion of Mine own Self 9 eternal as he is, 
becoming an Individual Soul in the vehicle of the 
Individual Soul, draws away the senses with the 
mind as the sixth, the denizens of Nature. 
Whenever the Lord acquires a body and quits it, 
he grasps these and goes with them, as the 
wind takes perfumes from their seats. Pervading 
the senses of hearing and seeing, and touch and 
taste, and smell and the mind also, he enjoys the 

1 Cf t Yatha, nadyah syandaman&h samudre’stam gachchhanti nama- 
rape vih&ya tafcha v id van namarupad virnuktah paratparam purusham 
upaiti divyam— Mund. 


objects ot the senses. Those who are deluded do 
not perceive him when he departs or stays, or 
enjoys or Is Joined to the qualities, (though) the 
Wlsdom>eyed do perceive him. The Yogis making 
efforts see him In their selves, but those whose 
Reason Is not made (clear) and who have no 
discernment, though making efforts, do not perceive 
him.*' 

Here, the Blessed Lord says that a portion of His 
Own Self ( Mamaivansho ] ) has become the Individual Soul 
( jiva 1 2 3 4 5 bhutah ) in the -vehicle of the Individual Soul 
(jiva loke 3 ), which is Avidya*, that is, a mixture of Rajas 
and Tamas with the Para Prakriti or Higher Nature, also 
called Pure Reason or Shuddha Sattva. In VII. 5, the 
Part Prakriti is said to have become the Individual Soul 
(jiva bhuta ). Thus, the Individual Soul is the reflection 
of the Personal 15 God in the Part Prakriti or Shuddha 
Sattva, which forms a part 6 of his vehicle. He is said to 


1 Of. * Mamaiva * mhan Bhsgavanta / kin Mazacha ansha nischita — 
Yathdrthadipikd , 

Jiva he Maze ansha jana sarvartbi / Mi jari nirahsha chaitanya murti / 
tari mayekaruni kavalile asati / jaisa gabhasti jalasaDgen // Chitsadamnda* 
lahari. 

Kahetrajna thaine rahclo je jiva te Maroja anadi ahbha cbhe.— Dvivedi. 

2 Of. Tevifi jadaten jiva vita / deha ahant& upajavita —Jnaneshvari. 

3 Of. Jivaloke mhanije jivopadhinta — Yatharthadipika . 

Evam vidhifi jivalokin / tun Mfiten aiseyan avalokiB / jaisa chandu kan 
udakin / udakatitu j] Jwmeshrari, 

4 Cf. The Chaitanya (consciousness) which is reflected and shines in it 
(Avidya or Hridayagrantbi) is Kshetraj na .— Sarvasdra UpanUhad. 

5 Of, Ap&nipitdo Shruti. 

Kifi ansha jyacha jiva / to ekachi Devadhideva— YatharthadipiM, 

6 Of. Ten bimba chaitanya sarvagata / nirmuni jivopadhi ananta / 
sattva nirmala jeil upiidhinta / jenvi jala tya sattvifi pratibimbalen // 
Yatharthadipika . Vide Part II. page 41. 



be eternal (sandtanah 3 )> because God is eternal. As a 
portion of gold cannot be copper or brass, and a portion 
of water cannot be earth or fire, so a portion of spirit 
which is eternal cannot be anything but eternal. The 
Individual Soul is, however, said to enjoy pleasure and 
suffer pain on account of his impure vehicle, whereas 
God or the Universal Soul is admitted to be incapable 
of doing anything of the sort, being merely a spectator 
of what takes place in the body on account of His pure 
vehicle called Vidyd or Shuddha Sattva. The latter is, 
therefore, the spirit called Paramatma that pervades the 
body, and the former its reflection in the glass of Pure 
Reason or Shuddha Sattva, which is painted 2 on the 
reverse with a coating of Rajas and Tamas. The Shrutis, 
Smritis and Puranas explain 3 the difference between the 
two kinds of Souls by the similes of the sun, the moon 
and space, and their reflections in water. In no other 
way can all the characteristics of both be reconciled. 
Even Shridhara, in his commentary on Shri Bhagavata, 
takes the word ‘ ansha 9 in the expression ' Ekasyaiva 
Mamanshasya 9 to mean reflection. When the water 
of Sattva moves by the wind of Prarabdha, the 
reflection also is seen to move. When the Sattva 
becomes muddy by the mixture of Tamas during 

1 Of . Jiva Maro ansha cbhe roateja sanatana cbhe. — Bvivedi . 

2 Of Sattva kanchecha aras& / tya knncheea pathisi lepa jaisa / lepa 
raja tamacha aisa / sattvasa // Tat hart hadipiha. 

3 Of. Yatha hyayam jyotiratma vivasvan apobhinnfi bahudhai- 
ko’nugachchban / upMbina kriyate bbedarupo Devah kshetreshvevamajo- 
Vyayatma // Shruti . 

Yatba jale cbandramasah kampadistatkrito gunah / drishyate’ sannapi 
drashturatmano natmano gunah // Shri Bhagavata. 

Pratibimbakhyam aparam trividham nabbah / buddhyavachchbinna 
chaitanyamekam purnam tatha param ]/ abhasastvaparam bim babhutame vam 
tridha chitih // Brahmanda Purana . 
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deep sleep (Sushupti 1 2 3 ), the reflection joins the KutasthcP or 
the Universal Soul in the body. Again, when the mud 
of Tamas goes to the bottom and Sattva becomes pure, 
the reflection returns and the state is called waking 
consciousness ( Jagriti * ). In the same way, the Indi- 
vidual Souls, who merge themselves in Brahma at the 
time of the dissolution of the Universe, appear again as 
reflections in the Sattva or mind owing to the senses 
and their objects that manifest themselves at its 
creation. In dreams 4 , the Sattva is partly muddy 
and partly pure, and therefore, the Individual Soul 
is able to enjoy7 through Rajas, the pleasures and 
pains which the mind creates. When the Sattva 
realizes the Self, the two Souls unite and the state is 
called Freedom 5 or Salvation. The Sattva that loves the 
Universal Soul as the Self, and assumes by meditation 
the Form of the Personal God, goes to His Supreme 
Abode from whence it never returns ( yadgatvd na 
nivartante ). The Individual Soul draws away ( karshati 6 ) 
the five senses or organs of knowledge and the sixth 


1 Of Sushupti kale sakale viline tamobhibhutah sukharupameti — 
Shruti . 

2 Of Kutastha is he who is formed without exception in the Buddhi of 
all creatures from Brahma down to ants, and who is shining as Atma and 
dwells as witness to the Buddhi of all creatures.— Sarvasdra Upanishad . 

3 Of. Sa eva may a parimohitatma, shariram&sthaya karoti sarvam / 
striyanna panadi vichitra bhogaih sa eva jagrat pari trip ti met i — Shruti. 

4 Of. Svapne sa jivah sukhaduhkha bbokta sva mayaya kalpitajiva 
loke — Shruti. 

B Of. Jagrit svapna sushuptyfidi prapancham yat prakashate tad- 
brahmabam iti jnatva sarva bandhaih pramuchyate— Shruti. 

6 Of. Ha ahsha mana indr iy eh / akarshito svayefi / ha artha na ghade 
nischayefi / dehantarasi akarshito hachi artha // Evam dehantarasa jato / 
tevhafi bandha apala apana savch neto / ton paryanta mana indriyMi 
bandha gheuni asato / prakritifita mhanije dehakritihta // Yath&rthadipikd , 




153 


mind ( manah shashthdnindriydni 1 ) which dwell in Nature 
( prakritisthdnfi ), that is, in the body itself. Here, by the 
senses and mind is meant the subtle-body ( Linga-sharira ) 
and, therefore, the organs of knowledge include the 
organs of action, and mind includes Reason also. 
Whenever the Individual Soul, who is the ruler of the 
mind and the senses ( IshvaraJP ), gets a new body 
( shariram i yadavdpnoti ) and departs from an old one 
( yachckdpyutkrdmati ), he, seizing these ( grihitvaitdni) y 
goes with them ( sanydti ), as the wind carries perfumes 
from their seat ( vdyiirgandhdnivdshaydt ) in flowers. 
What does he do with them there ? He pervades 
( adhishthaya ) them all, vis., the senses of hearing 
( shrotram ), seeing ( chakshuh ), touch ( sparshanam ), 
taste ( rasanam ) and smell ( ghranam ), and also the 
mind ( manashchdyam ), and enjoys the sense-objects 
( vishaydn upasevate 5 ), just as we use a spoon for taking 
tea or coffee. It would be as absurd to say that the mind 
or senses enjoy pleasure and suffer pain, as it would 
be to say that the spoon drinks off the tea or coffee. 
The fact is that the mind and the senses are, like the 
spoon, mere instruments, which help the Individual Souls 
to enjoy. The word 6 1 cha , added to ‘ eva * implies that 

1 Of. Mana ani indriyen milonin / linga deha hoto tyaiituni / pancha 
jnanondriyeii mhanatan tyavaruni j karmendriyeii suchavi j&n&veh // 
YatharthadipiM . 

2 Of. Evam prakrifci mhanaje dehakriti —YatharthadipiM. 

3 Of. Ha dehendriyancha gvami jana / Ishvara shabdeu jiva mhanati 
tya l&guna— ChiUaddnandalahari. 

4 Of. E Ishvara jyare sharira pame ohhe, etale ufckramana arthafc purva 
sharira thaki utkramana karine anya sharira pame chhe, tyare, vayu jema 
tUhaya etale pushpastbaQamafithi gandhane leine ude chhe tema. — Dvivedi . 

5 Of. Chatu adhishthuni ndna / rasa chati jenvin rasan^ / taisa indriydfl 
ani man^ / adhishthuni ansha Mazachi bhogito // Yathtifthadipika . 

6 Of. Chak&refi. karmendriyenhi mhanatase— YatharthadipiM. 
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the organs of action are also to be included in the organs 
of knowledge. Nature ( Prakriti ) is the chain which 
fetters 1 the Individual Soul 6y means of the pin of an 
impure mind. When the mind or Sattva, being separated 
from Rajas and Tamas, becomes pure, the pin drops 
off and he becomes free. Thus, the mind is the cause of 
the bondage as well as Freedom of the Individual Soul 
( Mana eva manushyanam karanam bandha mokshayoh ). It 
cannot, therefore, be the enjoyer of pleasure and pain, 
and cannot in any way be affected by bondage or 
Freedom. The Shruti says there are two birds sitting 
on this world-tree, viz,, the Individual Soul and the 
Universal Soul, one of whom eats the fruits of it and 
the other is a mere looker on ( Dvasuparna sayuja sakhayd 
samanam vriksham parishasvajate / tayoranyah pippalam 
svadhattyanashnannanyo’bhichakashiti // ). The same 
simile is used in Shri Bhagavata 2 by Shri Krishna to 
explain the point in question. Even in Chapter XIII. 21, 
He tells Arjuna that the reflection of the All-pervading 
Soul in the water of Nature enjoys the qualities born of 
Nature ( Purushah prakritistliohi bhunlzte prakritijan guvan ). 
If the enjoyment of pleasure and pain seems to affect the 
Kutastha, it is because he is the spectator, but it is 
His reflection, the Jiva, that is actually concerned with it, 
just as the strokes 3 of the hammer, which fall on red hot 
iron, seem to affect the fire but are evidently borne by 

1 Of, Prakriti shrinkhala to baddha / khila sbrinkhalecha mana 
ashuddka / texi sattva mana raja tama vegalen botan sbuddha / tyasa 
moksha, mana aisen karana bandha raoksbaiiten // YatharthadipiM, 

2 Of, Suparnavetau sadrishau s akbfijau yadrishyaitau krita nidaucha 
vriksbe / ekastayob svadati pippalannam anyo niranno’pi balena bhuyan // 

3 Of. Bhoga na gbade Barvagata / tathapi sarvatra tyachi vyapakata / 
cbidafisha pratibimbasa bhoga sparskatan / tetben vyapaka bimbasa 
sakshitven atalati // Agnisa ghana atalati / pari te lobatenchi atalati / taise 
bhoga atalonihi na atalati / sarvagata saksbi Ishvaraten // YatharthadipiM . 
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the iron itself. It would be absurd 1 to compare here the 
mind with iron and the Individual Soul with fire. Now, a 
question arises, viz ., — Is the Individual Soul the reflection 
of the Impersonal Brahma or the Personal God ( Saguna 
Brahma) ? The Shruti answers this question by saying 
that the Personal God, creating infinite vehicles, reflects 
Himself in them ( Tat srishtva tadevdnupr avis hat ). Then, 
if the Individual Soul is the reflection of the Personal 
God, Who is the Impersonal (Nirguna) Brahma +Shuddha 
Sattva or Knowledge ( Vidya ) or M&y why should 
the former too be not able to destroy Ignorance like 
the latter? The reason may be explained by means 
of similes 2 . A firebrand is composed of fire and a 
piece of wood. In its reflection in water, however, we 
find the light of the fire, but we find no mark of the 
wood. So also, we can at once make out the reflection 
of a living body from that of a dead body, but, although 
both the bodies are hard, yet, if we touch their 
reflections in water, we always find them to be soft on 
account of the* soft nature of the vehicle. In the 
same way, the Individual Soul is unable to destroy 
Ignorance on account of his vehicle ( Upddhi ), which 
is Sattva mixed with Rajas and Tamas. Those who 
have eyes 3 of Knowledge (jndna chakshushah), perceive 

1 Of. Yethen viparita artha yojava / tari indriyansahi bhoga manava / 
kin agnisthanifi jevhaii cbidansha lekhava / teyhdfi lohasthanin mana &ni 
indriyen lekhavin // Yatharthadipihi. 

2 Of. Kin agni ani kashta miloni / angara hoya tyanfca ansha doni / 
eka prakasha cka kashta donhi asoni / pratibimbin ase prakasha matra // 
Mukha arasan sachetanachen / sacbetana dise, taken acbetanachen / prati- 
bimba na dise shavueben / udakanta // Parantu kathina deha sacbetana / 
tethefL sphure yyapuni ten bimba kathina / udaka mridu jen jivana / tyAsa 
vyapuni sphure tefl mriducba pratibimba // Aisefi vkiyopadhi yukfca bimba / 
avidyopadhi yukta pratibimba / vidyd shaktiea bimbavalamba / pratibimb^- 
valamba a vidya shaktiten jj Yatharthadipiha. 

3 Cf. B. G. XIII. 34. 




him quitting a body ( utkramantam ) or remain- 
ing in it ( sthitam ), as well as enjoying himself 
( bhunjdnam ) or conjoined with qualities ( gunanvitam ). 
The Jn&ni sees the Individual Soul remain {sthitam 1 ) in 
the form of a reflection in the Sattva, just as one does 
the reflection of space in a vessel full of water. It 
is for this reason that Shri Ananda Acharya says in his 
* Brahmadarshanam 9 that “ he who knows the Self has 
realised the difference between the eternal and 
the temporal Self, the real Self and the unreal.” 
As .soon as the Prarabdha is exhausted, he sees 
the Individual Soul leave the physical body here 
and go with his subtle body to his new abode ( shariram 
yadavapnoti grihitvaitani sahyati ). This is the de- 

parture 0 utkramantam 2 ) of the Ignorant Souls. As for the 
Jnanis, the Shuddha Sattva of the Nirgunopasakas merges 
in the Impersonal Brahma, and that of the Lovers of 
God assumes His Form and goes to the Anadi Vaikuntha. 
When the water of Sattva or Reason moves by the 
wind of PrUrabdha, the Individual Soul feels that he is 
happy or miserable, and the Jnani at once perceives that 
he enjoys pleasure or pain ( bhunjdnam ). He knows that the 
qualities fall in the class of matter and the Individual Soul 
in that of spirit, but that they are united ( gunanvitam 3 ) 

1 Of \ Ghatajala ghataotarin j nigbatanebi fcya ghatin nirifi / prati- 
bimbahi akashahi dise ya pari / sattva jy& dekiu fcya dehifi prafcibimba // 
YathdrthadipiM. 

2 Of. Prarabdha dehachefi sarataii / panchabhufcafigha matra uratan / 
up&dhi dehantarm righataii / utkrama tya savefi pave chidansha // Yathartha • 
dipika. 

Tari h& jo afcmajiva jana / jevhafi ufckramana karitase debap&suna / 
dusariy& dehaprati kari gamana / prakata puma bhasatase // Afchava tihin 
ganaii yuktahi hota j athava taya dehache thaifi rabata / r4honi shabda 
vishaya bi bhogita / ase pavata gunakaryen ha // Chitsadanandalahari , 

3 Of. Guna jada ani ahsha chaitanya / lakshana ekahuni ekachefi 
anya / pari gbafcali granthi anyonya / ahankaren Jj YatharthadipiM. 
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by Egoism ( Ahankdra ) when the time for enjoyment 
comes. The moment it is over, he experiences 1 , by 
means of the same Reason, that he is the stainless 
Brahma. He is thus ‘ Gundtita 9 (Surmounter of the quali- 
ties ). Every Jnlni, however, does not see all this. For, 
some, who possess Knowledge and yet have impression 
of delusion in their Reason ( vimudhd 2 3 ), do not perceive 
( ndnupashyanti ) the Individual Soul, just like a person 
who does not see the movements of the reflection of a 
lamp in the water that lies below it, although he 
sees everything else illumined by it all round. This 
point, viz., that the word * vimudhd ’ refers to deluded 
Jnanis ( vi~vishishta), is made more clear by saying that, 
although the Yogis who strive ( yatanto yoginah) see the 
Individual Soul ( enam pashyanti ) dwelling in the body 
(atmanyavasthitam? ) when he enjoys pleasure and pain 
forced upon him by Prarabdha, yet, the striving Yogis 
(yatanto' pi ), who have not made their Reason ( akritat - 
mdno 4 ) free from doubts and who are therefore Wisdom- 
less ( achetasah ), do not see him (nainam pashyanti). 
That Jn&ni 5 is to be called deluded ( vimudhah ) 


1 Of, Kin bimba pratibimba doni j chaitanyen sarakhin mhanoni / ani 
ekaobi buddhi karuni / bhoga ani anubhava // Ann b hay in dekhe abhokta / 
bhogin dekhe bhokta / chaitanya doni tya jivanmukta j disati ekatva 
bhinnatven karuni // Yatharthadipika. 

2 Of, Dehin ahe kaisa / bhokta na pahati bhoga sarisa / te vishishtha 
pari thasit / mudhapandcha ase buddhihta // Yathdrthadipikd. 

3 Of, Selfs = bodies, Katnanuja and Shridhara; understandings, Shankara, 
In the next sentence 1 Self ’ means mind —Telang, 

4 Of, Kin atma shabden buddhi vritti / te nahiii keli mhanaje sandeha 
niyritti / nahifi keli, jari nivritti / dhariii ani jnanahi jaleh // Kin * yatanto’pf 
mhanoni / yatna karanara yogi houni / buddhi nihsandeha ya ahsha j naneS. 
karuni / keli nahin, te * akritatmano * mhanoS ye // Yathdrthadipikd . 

5 Of, Jnana chakshu asoni / vishishtha aise houni / je na p&hati, tehi 
mudha mhanoni / * vimudha ndnupashyanti ’ mhanatase jl Garbhandha sarya 
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and Wisdomless ( achetasah ) who knows the Self but 
who does not know his reflection, the Individual 
Soul. Now, Arjuna suddenly remembered the words 1 
‘ never enough can my ears drink the nectar of such 
words ( Triptirhi shrinvato nasti me’mritam ) ’ he spoke 
in Chapter X. 18 in connection with His Yoga and 
Emanations or Vibhutis. Shri Krishna, therefore, tells 
briefly, in the next four verses, of His Yoga and also 
of the Vibhutis which Arjuna did not hear in Chapters 
VII and X. 


ii KR n 
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u Know that light to he Mine, which, dwelling In the 
Sun, in the Moon and in Plre, lightens all the 
world. Entering the earth, 1 support all beings by 
My power s and becoming the ]uicy Mobn, 1 nourish 
all herbs. I becoming the Plre of Life, lodged 
within all Hying bodies, and united with the upward 
and downward life»breaths, digest the fourfold 
food. And 1 am seated in the hearts of all, and from 
Me ( come ) memory, knowledge and forgetfulness s 


vidy& jane / to ratnachi parikska nene / jo sarvajna, to ton aisefi na mhane / 
evam atma kaloui afisha na kale to abuddhi // Yathdrthadipikd. 

I Of. Ton Arjunaea sagunapana / athavalen yoga vibhuti lakshana / je 
vishayifi prarthila Kamalekshana / dashamin ya shloken karuni // Yathdrtha- 
dipikd . 
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I alone am to be learnt from all the Vedas t I am 
the Author of the Vedanta and I am Myself the 
Knower of the Vedas.** 

Here, in the first 1 verse, the Blessed Lord speaks of 
His Yoga, and in the remaining three verses, of His 
Vibhutis. The last verse is not interpolated 2 as is supposed 
by some authorities. It is not the light which issues 
from the Sun that illumines the whole Universe, but it 
is the light of the spirit 3 ( Chaitanya ), which dwells not 
only in the Sun ( adityagatam tejo ) but also in the Moon 
(yachchandramasi) , in fire (yachchagnau ) and, in fact, in 
all other luminous bodies, that enlightens all the senses 
and all the objects in the Universe without exception 
(jagad bhdsayate’khitam ). That light of the spirit, Shri 
Krishna wishes Arjuna to know to be His own ( tattejo 
viddhi Mdmakam ). The light of the Sun cannot be said to 
illumine the whole Universe ( jagadakhilam 4 ), because it 

1 Of, Aso iita.fi Shripati / aishvara yoga ya shlokifi ye riti / boloni 
apalya vibhuti / yethuni bolatase tifi shlokin // Yatharthadipika. 

2 Of, Ya shlokacha dusara charana Kaivalyopanishadafita ala asuna 
( Kai. 2. 3) tyafita 4 vedaischa sarvaih ’ ya aivajifi * veda’ranekaik * evadhiicha 
patha bhcda ahe. Tevhafi 4 vedauta ’ ha shabda Gitakalifi pravritta zalela 
navatA asen kalpuaa ha shloka prakshipta asava kifiva tyafita * Vedanta * 
shabdacha arbha dusara kafibifi tari ghetala pahije ase je tarka kityekauifi 
kadhile aheta te sarva nirmula hota. 1 Vedanta ’ ha shabda Mundaka 
(8. 2. 6) va Shvetashvatara (6, 22) ya upanishadafituna alela asuna 
Shvetashvatarafitila kanhiil mantra tara shabdasba Gitenta alele Aheta.— 
Git&rahasya . 

3 Of, ‘ Aditya gatam tejo yat / yachchandramasi agnaucha yat,/ akhilam 
jagadbhasayate tat / tejo viddhi Mamikam’ // Jefi aditya tejo mandala gata / 
jefi chandrafita jefi agnifita / tefi akhila jagatefi ase prakashita /teja Mazefi 
jana, ArjnnA 1 // Ani ‘ yachchagnau ’ ya vachanifi/ jo chakara tya chakarefi- 
karuni / itara sarvahi tejefi suchavuni / bolatase janavefi // Yatharthadipikd . 

4 Of, Tari mhanatan 4 jagad akhila ’ / 4 ashesha jaga ’ mhane Ghananlla / 
sakala indriyefi vishaya sakala / miloni akhila jaga hotase // Surya prakashi 
loka tini J chandra agni prakashati rajani / tatrapi tejefi sarva prakashati 
hefiohi doni / kifi netra ani rupa 1/ Yatharthadipika, 
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illumines only the three worlds ( Bhurbhuvasvah ), and not 
the rest. Again, it enables us only to see the form and 
colour of things, for, without it, we are able to hear, feel, 
taste and smell things even in the dark. The same is the 
case with the Moon, with Fire, and with all other 
luminous objects. They are all to be found in the light 
of the spirit ( Matsthdni sarva bhutani ), but the -light of 
the spirit does not exist in them ( Na chaham teshva - 
vasthitah ), for they themselves have no real existence. 
They too do not exist in the light of the spirit ( Na 
cha Matsthdni bhutani ), and yet, if they appear, they are 
to be seen as the Divine Yoga or Power (Pashya Me 
yogamaishvaram ). As regards His Vibhutis, the Blessed 
Lord says that the power ( ojasd 1 ), by which He enters 
the earth (gdmavishya) and holds all beings ( bhutdni 
dhdraydmyaham 2 3 ), is to be known as one, and the power, 
by which He becomes the watery Moon (somo bhutvd 
rasatmakah 8 ) and nourishes all plants and herbs 
(j pushnami aushadhili sarvdh ) by the moisture He emits 
through the gentle rays, is another. A third one is 
His becoming the vital warmth ( Aham 4 * vaishvanaro 
bhutvd ), dwelling in the bodies of ail creatures ( praninam 

1 Of, Oja jcn kin nija bala jiina / tenon karin sarvanchen dharana / 
yeravhin prithvi he valuchi raushti purna / vishvadhSrana kaya kariti ? // 
Ohitsaddnandalahari. 

Oja etale samarthya. — Dvivedi. 

2 Of. Ani bhuten bin chardch»ren / he dharitaee spare ii / ten Minchi 
dharin dhaxeh j rigauniyah // Jmneshvari , 

3 Cf Tema chandra ( soma ) na amritarasathi oshadhi adi pushta thaya 
chhe te pushta karavani shakti ,—Dvivedi, 

Gaga niii Mih Pandusuta j chandrachena misefi amrita / bharala jalafi 
ohS.ln.ta / sarovaru // Tethauni phankati rashmikara / te pata pelauni apara / 
sarvaushadhinche agara / bharituseh Mih // Jmneshvari, 

4 Of. Ayam agnir vaishvanaro yoyamantah purusho yenedamatmam 

pachyate // Brih , 5, 9. 1, 




I6l 


dehamdshritah ), blowing on both sides the bellows of 
upward and downward life-breaths ( pranapana satrtd - 
yuktah 1 ), and digesting the four kinds of food (packd- 
myannam chaturvidham ), vis., what is chewed ( bhakshyu ), 
drunk ( bhojya ), licked ( lehya ) and sucked ( choshya 2 ). 
So far 8 , about the Vibhutis in Nature ( Prahiti ). Speak- 
ing of the Spiritual Vibhutis, Shri Krishna says He is 
the Individual Soul seated in the heart of all ( sarvasya 
chaham hridi* sannivishto), as the reflection of the sun 
dwells in water. He refers to the same Vibhuti in 
Chapter X. 20, where He tells Arjuna that He is the 
Self seated in the hearts ( lit. resolutions) of all beings 
(Ahamatma Gudakesha sarva bhutdshayasthitah), but the 
point is made more 5 clear in this Fifteenth Chapter. It 
is from Himself ( Mattah ), He continues, that the 
Vyatireka Knowledge or the memory ( smritih 6 ) that 
one is not the body but the Self, the Anvaya Knowledge 
or the Knowledge (jnanam 7 ) that everything is the 

1 Of. Mhanauni prani jatacha.fi ghatifi / kfiruni kandavari agifchi / dipti 
jatharin Kiriti / Mifichi jalan // Pranapana chan joda bhatiil / punkaphun- 
kauniy&fi ahorati / atitase nenofi keti / udara maji // Jmneshvari. 

2 Of. Maga sarva prani jefi jefi anna bhakshiti / tefihi chaturvidha 
eangofi tuja prati / tari bhaksbya, bhojya, lebya, chcsbya iti / safigofi vyakti 
prakatanyachi // Ohitsadoncwdaluhari. 

3 Qf. Aisha prakritibhaga vibhuti / sangoni at/ifi Jagatpati / chaitanya 
bhaganta hi ArjunS prati / vibhuti sangon pahato // Yatharthadipika. 

4 Of. Anenaiva jivenatmananupravishya namarupe vyakarot // 
Chhand. 6. 3.2. 

Sa eva iha pravishfca sina khagrebbyah // Brih. 1. 4. 7. 

5 Of. Tefi yethen Deva / bolato Devadhideva / kin pratibimbafcvefi Mi 
svayameva / praveshalofi hridayaiita sarvanchiya // Yatharthadipika . 

6 Of. Mhanije apana navhe jada deha / apana tyacha sakshi nibsandeha 
ais4 jauni jadatadatmya sandeha / atma smrifci tayateii Majapasuni fj 
Yatharthadipika. 

7 Qf. Ani jnana sarvatmabodha — Yatharthadipika. 

Shroyohi jnanamabhyasat. — B. O. XII. 12 

11 
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Self C Jndnam samyagavekshanam — Yogavasishtha), and 
Ignorance or forgetfulness of the Self ( apohananchdS ) 
proceed. For, it is by His Worship 2 alone that the Souls 
acquire Vyatireka and Anvaya Knowledges, and it 
is by the neglect 3 of it that they remain ignorant. 
Lastly, He mentions that He alone is the Impersonal 
Brahma to be known from all the Vedas ( VedaishchaS 
sarvairahameva vedyo ). But, as they are too difficult 
for us to understand without some explanation, He 
becomes Vyasa, the author of the Vedanta ( Vedantakrifi ), 
who alone knows the true meaning of the Vedas ( Veda m 
videva chaham ), for, without such knowledge, he would 
have been unable to accomplish his task. Thus, the 
Vibhutis consist of three parts, viz , 1st, Nature or matter, 
2nd, reflection of the Spirit or the Individual Soul, and 
3rd, the Spirit itself or the Universal Soul, called 
Paramatma. In the next three verses, Shri Krishna 
gives a brief description of all three of them. 
grfejfT STOSTTSP; =5T l 

qrc? sjcTTfa frarelttqn: ll 1) 

1 Of. Kill maya auadi pari Maja pasuni / pratisrisbfci pragatate 
mhanoni / avidyahi Uona Maja vafichuni / denara ya jivantefi // Ya bhaven 
mhane Majapasuni ‘apohana’ / mhanije atmasmritichen vismarana / kin 
avidyiivrita antahkarana / upajatefi Majachi pasuni bhava ha // Yathartha- 
dipika. 

2 Of. Kin bhajatan Maja bhavaroga vaidya / Maja pasuni vyatireka 
anvaya ruprni vidya / ani Maten na bhajatan je avidya / tehi Majachi 
pasuni // Yatharthadipihu. 

3 Of. Tathd MarA bhakta na hoya temane je eva jndnadino asambhava 
( apohana ) te badhufi Mara thalcija thaya chhe. — Dvivedi. 

i Of. ‘ Ekam sadvipra bahudha vadanti ’ / ani ‘ Ekam santam 
bahudha kalpayanti ’ / kin sarvan Vedin karuni jandva kevala / tohi 
Mi svayen // Yatharthadipika. 

6 Of. Atafi. VedavaCbanefi karuni / Mi vedya, pari Veda durbodha 
mhnnuni / Vedantakartd Vyasarupefi. karoni / Vedavettd svayeii Micha // 
YathdrthadipiM. 
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“ There are these two beings in the world, the 
destructible and the indestructible ; the destructl* 
ble is all bodies, the unchanging is called the 
indestructible* But the highest being is yet 
another, called the Supreme Self, who, as the 
inexhaustible Lord, entering the three worlds, 
sustains them. Since I transcend the destructible 
and since I am also superior to the indestructible, 
therefore, am I proclaimed in the world and in the 
Vedas as the Best of beings." 

Out of the three principal parts 1 of His Vibhutis, 
the Blessed Lord speaks here, in the first verse, of two 
only, vis., Nature or matter and the reflection of God or 
the Individual Soul. He calls both of them ‘ Beings 9 
( dv&vimau 1 purushau ), because the indestructible 
( akshara ) Individual Souls and the destructible ( kshara ) 
bodies they occupy have practically the same forms. 
For instance, if the head is round, the Soul occupying 
it has to become also round, and similarly, he assumes 
different shapes for different limbs too. For, otherwise, 

1 Of Tya vibhuti jadansha / pratibimba bhokta chidafisha / apana 
Jagadisha / tinhi bhaga avaghe miloni // Tyafita jo jad&fisha / tyahuni 
uttama chidafisha / aisefi bole Jagadisha / ya shlokifi // Yat/idrthadijnM. 

2 Of. Evancha nashvara bhaga kshara eka / akshara bhaga jiva je 
aneka / dohifisa mhane Uttamashloka / purusba rnhanom // Kifi pura 
sharira / jefi mhanaven kshara / ty&fita jo vase purusha akshara / to vyapuni 
ase taisacha // Mastaka vartul&kara / tyafita purushahi tadanusara / 
jasajasa dehacha vistara / tasatasa vyapuni to ase // Jethefi shitoshnadi 
sparsha hoto / tethefi tatkala jo janato j sarva deha vyapuni asato / taricha 
ekasaren janato sarvatra // YatharthadipiM. 




he would not be able to know what happens in all the 
parts of the body. We at once know when any one 
touches slightly even the very end of our hair, but we 
are not at all affected by the fire that burns in the space 
between our fingers. It would be wrong 1 to say, 
however, that the Soul is placed somewhere in the heart 
and that, whenever there is any sensation of pleasure or 
pain in any part of the body, he runs up there to enjoy 
it, for, in that case, if you prick any one in a thousand 
places at one and the same time, he would be certainly 
unable to feel the pain \n all the parts concerned, which 
is not true. When the Shruti says 2 he is seen very small 
( Ardgramatro hyavaropi drishtah ), it means certainly in 
corresponding vehicles, that is, bodies ( Buddhergunendt - 
magunena ), for, as the water increases or decreases, the 
reflection must also increase or decrease proportionately. 
The bodies are said to be destructible ( ksharah sarvani 
bhutanfi ), because they dissolve as soon as the Prarabdha 
is exhausted. The Individual Soul is called here 
Kutastha 4 , because he stays (stha) in the body and 
causes Nature or matter, which is false ( kuta), to work. 
He is indestructible ( akshara ), because he does 
not perish with the body, but continues to take new * 5 

1 Of \ Koni mhanati sukshtna atyaata / to asato hridayS-nta / jethefi 
Bukhadubkha tethen ase jata / tecbi kshanin // Tari ekecha kshanifi sahasra 
kante / dehiii rovitan kfiya vate ?/ eka jivacke sahasra vante / sahasran thaifi 
hoti, hen ton ghadena // Yathdrthadijrikd . 

2 Of Buddhergunenatmagunena chaiva byaragram&tro hyavaropi 
drishtah // 

3 Of Kshara etale sarva bhuta arthat prakritikarya te sarva kshara 
kemake te kshare chhe, kshana matraman vinasha pame chhe.—fimvedi, 

4 Of. Kuta je mithya, tene vishe stha nama sthita satta sphurti 

arpanara rupe rahelo te kutastha. E kutastha te akshara ; arthat Jiva. — 
Dvivedi. >■ 

5 Of. yasansi jirnani yatha vihaya navani grihnati naroparani / tatha 
sharirani vihaya jirnanyanyani sanyati navani dehi // B. Q. IX. 22. 



bodies whenever he gives up the old ones, till the 
time of the dissolution of the Universe, when he 
merges in the Brahma together with his vehicle, unless- 
he makes himself free by acquiring Knowledge of the 
Self. Thus, the indestructible being is superior to the 
destructible one. Higher still is another Being ( uttamah 
purushastvanyah ) called the Supreme Self ( Paramdtme - 
tyuddhritah ), who enters each and every body in the three 
worlds (yo lokatrayam 1 avishya) and sustains (bibharti) 
them. He is, therefore, their Lord, the Eternal 
Sovereign (avyaya Ishvarah). Since He dwells beyond 
the destructible (yasmat ksharamatiUfi), just as gold is 
beyond the ornament or clay beyond the earthen vessel, 
and is, on that account, superior to it, being the only 
real thing in it, and since He is superior even to the 
indestructible ( aksharddapi chottamalP ), because the latter 
is fettered and takes refuge in Him during deep 
sleep as well as at the time of the dissolution of the 
Universe, and appears again with his vehicle during 
waking consciousness and at the creation of the 
Universe, therefore, He is celebrated in the world and 
in the Vedas as the Best of Beings ( ato'smi loke 4 Vedecha 
prathitah Purushottamah ). The word * loke 1 (in the 
world ) is used here in addition to * Vede ' ( in the Vedas ), 

1 Of, Ha purusba uttama tyu dohiiibuni / kin tibia lokin pratipuriB 
pravesboni j tibifi lokunsa palito mbanoni j avyaya Isbvara uttama purusba // 
TatkdrthadijpiM . 

2 Of* Sonen alankariil atita / ksbara alankara mitbya pratita / ty& 
ksbara nagahuni uttama nisckita / to nasbatfifi na nase jefi soneS // 
Yathdrthadipikd, 

3 Of. Kin to ansha apaia ani apana / doghauta nase vegalepana / 
tatbapihi tyasa bandba triguna / to anisba, nitya mukta Isbvara Mi // 
YatharthadipiM . 

i Of. To ga Mi nirupadbiku / ksbaraksbarottam u eku / mhanauim 
mhane Veda loku / Purnsbottamu // Jmneshvari. 



because there are people who do not know the Vedas 
and yet, who say always ‘ O God ! * God has done 

this ’ ‘ God will do that ’ and so on. When there is any 
pain or calamity too, every one remembers 1 God and cries 
out ‘ O Lord ! help us Atheism is, of course, out of 
the question, because it is the result of nothing but sin. 
In the next verse, we are told the fruit of knowing the 
Personal God as the Best of Beings ( Purushottama ) in 
the manner suggested here. 

$t s iH ifa scfamq I 

h jtt n n 

“ He , who, undeluded, knows Me thus as the Best of 
Beings, is the all'knower, who worships Me, © 
Bharata (Descendant of Bharata)!, thinking Me 
to he everything.* 9 

The fruit 2 of knowing Shri Krishna or the Personal 
God ( M&m ) as the Best of Beings ( Purushottama ) is 
that he, being undeluded ( asammudho ), becomes the 
All-knower ( sarvavid ), who worships Him ( bhajati 
Mdm) thinking all to be Vasudeva ( sarva 3 * S * bhavena). 
But there is one condition, which is expressed in the 
word ‘ evam \ which means He should be known in the 


1 Of. Manushya matra ye riti j eka Ishvara ahe mhanati / je anishvara- 
v&di tyanchi ganati / pashufi madbyen // Manushya debin pilpa eanchita / 
pashu yoni tya karmen nischita / taisencba papa naradehifi jefi atyanta / 
anishvaravadi boti tya p&pen // Kanhifi chaturya bolakepana / tefl purva 
naradehakrita punya / pari jeu pataka aganya / anishvaravada pbala 
tyacben // Tat hart hadipikd. 

2 Of. Atari aisefi. P ur ushotta m ache fi jn&na / zaliya pbala kaya purueha 

ltguna / tenhi saogati Shri Bhagavana / shrote s&vadhana parisatu // Chit' 

sadanandalahari, 

S Of. * Tefi sarva Micba Vasudeva ’ / aisa jevban bhava / to mhanav& 

sarvabh&va / tya sarvabhaven Mateil to bhajato // Yat hart hadipikd , 
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manner 1 pointed out in the last three verses, viz., (i) that 
God is the real essence and that Nature or matter, which 
is described as destructible, is unreal or illusory and, 
therefore, He is superior to it ; and ( 2 ) that the Individual 
Soul, pronounced to be indestructible, being His reflec- 
tion, is also inferior to God, because he is not ever-free 
like Himself, but is fetteied by the three qualities of 
Nature. Now, there are two kinds 2 of men, who may be 
called * sammudha’ (peculiarly deluded), as distinguished 
from the ignorant, mob known as ‘ mudha 9 ( deluded), 
viz., ( 1st ) those who have realized the Self but who do 
not recognize the superiority of the Personal God over 
all, and ( 2nd ) those who acknowledge the superiority 
of the Personal God and worship Him, but who have 
not realized the Self whom they regard as quite distinct 
from Him. One, who is said in this verse to know the 
Personal God to be the Best of Beings, is not, however, 
like both of them. He is perfectly undeluded ( asam - 
mudho ), because he has realized not only the Self in 
everything, but also the superiority of the Personal God 
over both Nature and the Individual Soul (sarvavid 3 ), and 
he worships Him thinking all to be Vasudeva or the Self 

1 Of. Mi adhishthana, jada vivarta / ten ksbara, Mi tyahuni atita / 
ani akshara Maza afisha Micba nischita / tathapi tya baddhahnni nityamnkta 
utfcama Mi // Yatharthadipika. 

2 Of. Parantu dvividha jana / hen na janati jaana / eka advaita manuni 
Maja uttama sarvanhuna / na maniti // Dusare je bhedavadiil pravina / 
k^fihin navade bhedavina / jethen ase uttamapana / dvaita tethen Bthapiti 
sarvajna hen jane // Yatharthadipika. 

3 Of. Toohi sarvajna kin advaitabodha / ani Mazya uttama^vachd 
bodha— Yatharthadipika. 

Te sanravid arthafc sarva jananara chhe kemake karana je Puruah- 
ottama teu& jnanathi te thaki abhinna je karyam^tra tenun jnana, ‘ yathai- 
kena mritpindena sarvam mrinmayam Yijnatam bhavati’ e Shruti anusara 
thayaja chhe, ne ‘yah sarvajnah sa sarva vit ’ e Sbrutino sakshatkara 
thayaja chhe. — Dvivedi. 
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( bhajati M&m sarvabhavena ). Shri Shukacharya 1 and all 
the other Lovers of God who enjoyed Living-Freedom, 
after Self-realization, worshipped the Personal God in 
this way. When Arjuna heard this, he felt that he had 
done what he came here to do. Shri Krishna tells him, 
in the next verse, which is the last of this Chapter, that 
not only he, but every one who knows this Truth, has 
done all he need do. 

jtw 4^rts«Pi: ii ^ n 

“ Thus have I declared, © sinless one 1, this most 
secret science * knowing this, © Bharata ( De* 
scendant of Bharata ) !, man becomes enlightened and 
his work Is done. Thus ends the Fifteenth Chapter, 
entitled ‘ the Yoga of the Best of Beings % in the 
dialogue between Shri Krishna and Hrjuna on 
the Yoga Philosophy of the Knowledge of the 
Bternal In the glorious Cpanishads of the Bhagavad* 

Gita.” 

The Blessed Lord says here that He has thus revealed 
the inmost secret of the science of Freedom ( iti guhyata • 
mam 2 shdstramidamuktam ), viz., that one must acquire 

1 Of, Evancba aparoksha sakshatkarayukta / je Shukadi jiyanmukta / 
tehi Maja suguaache bhakta / aisen Bhagavanta bolila // Aisa adhyayartha / 
aikatafi ‘kritakritya jalon ’ mhane Partha / ton Deva mhane * bhalatahi 
hoto kritartha / hen janatan * aisa sheyatin shloka ha // Yatharthadipika, 

2 Qf. Moksha shilstra jitaken / tyanta guhya atyanta titaken / bolilon 
Mi itakefi / junoni kritakritya nara boya // Veda yedanta panditya / hefichi 
kin advaita satya / &ni saguna bhakti hefichi kritya / manushya dehifi // 
Tefi guhyatama / Mi bolilon Purushottama / hefi janela manujofctama / to 
kritakritya Arjuna // Jitafi kritakritya / tevhan, ki£L aparoksha hoya atm& 
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a thorough Knowledge of the Impersonal or Nirguna 
Brahma and worship the Personal God. Knowing this 
( etad buddhvd ), he becomes illuminated or Wise (buddhi- 
mdn sydt ), that is, he realizes the whole movable and 
immovable world in the Self. He may be said then to 
have finished his work ( kritakrityah 1 ). Arjuna is called 
here ‘ Anagha ’( sinless ) and ‘ Bhdrata', because, of all 
the descendants of Bharata, he alone had an opportunity 
of hearing this mystery of mysteries, which none but 
pure Souls could get. 

In this Fifteenth Chapter, we are supplied with a brief 
sketch of what man has got to do in this life, and that is 
why we often find many, religious Hindus reading the 
whole of it every day before taking their morning 
meals. In the first place, the mention of the roots of the 
world-tree stretched downwards ( Adhashcha mulanyanu- 
santatani ) , viz., the subtle bodies, which are the bonds 
of actions done in human bodies ( Karmanubandhini 
manushya lobe ), is a warning given to us to avoid this 
most painful cycle of births and deaths in as many 
as eighty-four lacs of wombs. In the Kathopanishad 
it is said that Yama, the ruler of the departed spirits, 
grants a young child called Nachiketas three boons 
to choose. The first boon which Nachiketas chooses 
is that his father may not be angry with him 
any more. The second boon is that Yama may teach 
him some peculiar form of sacrifice. Then comes the 


eatya / ani lya chitsamudrin aeatya / disati charachara jadataranga // Y& 
Brahmavidyechi siddhi / jyasa, tyasachi abe mhan&vi buddhi / fcyii 
bqddhichi sarariddhi / tyasa hoya, jo ben jane guhyatama shasfcra // Tari 
hefi janoni buddhimanta / hoya mhane Bhagavanta / maga kritakrifcya hoya 
atyanta / aga I anagha I Bharata ! // Tat hdrthadipiM, 

1 Of, Kritam sarvam krityam yena na punah krifcyanfearam yasyaati sa 
kritakrityah // 
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third boon. Nachiketas says ; — “There is that doubt, 
when man is dead, some saying that he is, others that he 
is not ; this I should like to know, taught by thee. This 
is the third of my boons.” Death replies : — “ On this 
point even the Devas have doubted formerly! it is not 
easy to understand. That subject is subtle. Choose 
another boon, O Nachiketas I Do not force me, let me 
off that boon ! ” Yama then tells him to ask for a long 
and prosperous life, for children and grand-children, 
for horses and elephants, for immense wealth and fair 
maidens with their chariots and musical instruments, 
and for such other desires as are difficult to attain for 
mortals, but importunes not to ask him about dying. 
Nachiketas says, “They last till to-morrow, O Death!, 
they wear out the vigour of all the senses. Even the 
whole of life is short ! Keep thy horses, keep dance 
and song to thyself. No man can be made happy by 
wealth. Shall we possess wealth, when we see thee, 
O Death ! No, that on which there is doubt, O Death !, 
tell us what there is in that great future. Nachiketas 
does not choose another boon but that which enters into 
the hidden world.” At last, much against his will, 
Yama is obliged to reveal his Knowledge of the Self. 
This very Knowledge of the Self by the Vyatireka 
method is the unswerving weapon recommended by the 
Master of Masters for cutting down the world-tree 
( Asanga shastrena dridhena chhitvd ). The same Self, we 
are then asked to seek in the tree itself ( Tatah padam 
tatparimdrgitavyam ) by Anvaya, so that we ourselves 
may become the Self and enter flesh no more ( Yasmin 
gatd na nivartanti bhuyah ). Both Vyatireka and Anvaya 
Knowledges are also, we are told, acquired by the 
Worship of the Personal God ( Mattah smritirjndnam ), 
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for, it is through His 1 Grace alone that we feel a disgust 
for sense-objects and secure self-control, devotion and 
the company of Saints, which are the necessary means 
for the purpose. Shri Keshava Sv&mi, a popular 
Mar&thi poet and philosopher, who was evidently an 
adept, imagines himself to be a female tired of worldly 
life and expresses to a friend, by means of a beautiful 
simile, his determination not to retake birth, thus 3 : — 

“ Now, O dear lady !, I am not going to come again 
to this world of mortals. Awful are the ways of this 
course of worldly life to whom I am wedded. May the 
house of Egoism, my father-in-law, be set on fire ! I am 
unable to put up with the annoyances of idle fancy, who 
is my mother-in-law. The language used towards me 
by my sister-in-law, the thirst for sense-objects, is 
indeed very harsh ! How long shall I bear the insults 
of my two brothers-in-law, desire and anger? Keshava 
is the maid-servant of his Master, with Whom he chooses 
to remain for ever.” 

The work of the Lover of God, however, does not 
end here. He goes a step further when he says, ‘ I seek 
refuge in that same Primeval Being from Whom 
emanated the ancient stream * ( Tameva chadyam purusham 
prapadye yatah pravrittih prasritd purani ). Thus, by 
worshipping the Personal God, thinking all to be 
VSsudeva or the Self ( Bhajate Mam sarvabh&vena ), he 
enjoys Living-Freedom with ease and attains, after death, 

1 Of \ Ishvaranugrahen viehaya virakti / Ishvaranugrahen shama dama 
prapti / Ishvaranugrahen vitnala bhakfci / sadhu eangati Ish varan ugrahefl // 
Ranganathi Yogavamhtha. 

2 Of. Atari mi naye bai, naye bai / punarapi y£ safisara // Prapancha 
gharadhani, gharadhani / v&ita tyachi karani // Sasani ahankara, abank&ra / 
jalo tyacheii ghara // Sasu kalpana, kalpana / jacha tichft sosend // TrishnS, 
nanduli, nanduli / vaita tichi boli // K4makrodha he dirabhave, dirabb&ve / 
j4oba kiti sosave // I&shava Svamichi nija d^si / rabina tyachy^ pashifl // 




to that inexhaustible goal ( Padamavyayam tat ) which is 
the Supreme Abode of Vishnu ( Taddh&ma pqramatn 
Mama). He alone knows the Personal God to.be the 
Best of Beings ( Purushottama ), Who is beyond the 
destructible Nature and also superior to both the 
destructible Nature and the indestructible Individual 
Soul ( Ksharam atito'ham akshar&dapi chottamah ), and has 
done what he is required to do ( Kritakrityah ). 

In the next Chapter, Shri Krishna gives a description 
of the God-like (Daivi) Nature, which is essential for such 
Knowledge and Love of pod, and also of the Demoniacal 
( Asuri ) Nature, which leads to ignorance and irreligion, 
in order that our mind may tremble at the sight of persons 
of the latter Nature, just 1 as the head trembles spontane- 
ously in extreme old age, and in order that we may 
associate with Saints and partake of their God-like 
Nature or Shuddha-Sattva with the joy and alacrity with 
which a hungry baby jumps into the bosom of his 
dear mother ! 


1 Of. Satsangatin shiraven bala jananyanchalin jaaen shirafcen / man a 
k&np&ven kujani vriddhapanin kanpaten jasenshira teii // Moropanta 




CHAPTER XVI 

( SHODASHO’DHYlYAH ) 


SYNOPSIS. — The object 1 of this Chapter is to 
eulogize men born with God-like endowments, 
who, being Lovers of God, are capable of se- 
curing the Knowledge described in the last 
Chapter, and to condemn men born with Demoniac 
endowments who, being Godless, are bound to 
go to hell, in order that we may always associate 
with the former and avoid the company of the 
latter altogether. The most important qualities 
which entitle men born with God-like en- 
dowments to Knowledge and Freedom, out of the 
twenty-six enumerated here, are fearlessness 
( Abhayam—XVI. I ) caused by unswerving 
Faith in God and His word, complete purity of 
heart ( Sattva sahshuddhih — XVI. i) and perse- 
verance in the pursuit of Knowledge ( Jn&na 
yoga vyavasthitih—XVI. I ). The six marks of 
men of Demoniac nature are hypocrisy (Dambho 
— XVI. 4 ), arrogance (Darpo—XVl. 4), pride 
( Abhimdnah—XVI. 4), anger ( Krodhah— 
XVI. 4 ), cruelty ( P&rushyam—XVI. 4) and 
ignorance ( Ajndnam — XV I. 4 ). The God-like 

1 Of % Purvadhyayache antin / bolila Shri Bhagavanta ye riti / kifi heft 
guhyatama sh&stra sumafci / janoni hoto buddhiraanta kritakrtiya // Tari he 
jan&vay& adbik&ri / kona ? ani kona anadhikari ? / hefi bolaven y& upari / tari 
adhik&ri Daivi sampattiche manuehya // Ani Asuri sampattiche nara/ 
tydnsa n&hin yd jnanacha adhikara— Yatharthadipika, 
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nature is for liberation ( Vimokshdya — XVI. 5), 
and the Demoniac is for bondage ( Nibandhdya 
— XVI. 5). The latter includes delusive 
( Mohini ) as well as brutal ( Rakshasi ) 
natures , and is divided into two classes : — (1st) 
that of materialists ( Charvdka) and (2nd) 
that of the religious hypocrites ( Dambhika 
vaidika.) The materialists know neither the 
path of heaven ( Pravrittim—XVI. 7 ) nor the 
path of Salvation ( Nivrittim-XVI. 7 )> neither 
purity ( Shaucham — XVI. 7) nor rectitude 
( Acharo—XVl. 7 ), neither Truth ( Satyam — 
XVI. 7) nor God (Ishvaram—XVI. 8). What 
they know is only Lust ( Kamah — XVI. 8), for 
the gratification of which they amass wealth by 
base deeds ( Kama bhogartham anyayenartha - 
sanchayan—XVI. 12 f such as robbery , murder , 
etc. But withal , they are always miserable , 
because they are 4 engrossed with boundless plans 

stretched far ahead but soon cut short by 

death ' ( Chintam aparimeyancha pralaydntdm 
upashritah—XVI. 11). The religious hypocrites , 
who are self-honoured ( Atmasambhavitah — 
XVI. 17 )y stubborn ( Stabdhd—XVI. 17 ) and 
intoxicated by wealth and the honour they 
receive for it ( Dhanamana madanvitdh — 
XVI. 17), sacrifice in nothing but name 
( Yajante nama yajnaiste—XVI. 17) for show , 
with no regard for ordinance ( Dambhena - 
vidhipurvakam—XVI. 17). They fall into 
an impure hell ( Patanti narake'shuchau — 
XVI. 16). The worst of fates is, however , 
of those demons who hate the Lovers of God 
who have realized the Self ( Atmd) to be the 
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essence ( * Para 9 or ‘ Par am 9 ) of the Universe , 
for, the wretches are for ever hurled down 
into Demoniacal wombs alone ( Kshipamyajas- 
ram ashubhan asurishveva yonishu — XVI. ig) 
without the least hope of securing at any time the 
Knowledge of the Self ( Mam aprdpyaiva — 
XVI. 20), whom in their folly they once despised. 

The seed of all this Asuric mischief lies in the 
three emotions of desire ( Kamah — XVI. 21 ), 
anger ( Krodhah — XVI. 21 ) and avarice 
( Lobhah — XVI. 2l), which must be avoided 
(Tyajet — XVI. 21 ) in order to be able to do 
what is best for one and to secure Salvation 
( Acharatydtmanah shreyastato ydti pardm 
gatim — XVI. 22). He who neglects the Shastras 
and acts as he pleases, forfeits heaven, as well 
as happiness in this world, and necessarily 
Freedom ( Yah shastra vidhimutsrijya vartate 
kdmakaratah / na sa siddhim avdpnoti na 
sukham na pardm gatim // XVI. 23). Arjuna 
is, therefore, advised to let the Scriptures decide 
what should be done or left undone and to 
engage in action only when he has learnt what 
they ordain ( Tasmachchhastram pramdnante 
kdrydkdrya vyavasthitau / jndtvd shastra vidhd - 
noktam karma kartumihdrhasi // XVI. 24). 

O Thou Existence, Knowledge and Bliss, all combined 
in one, as whiteness, softness and sweetness are 
combined in sugar! O Thou Who art the White 
Goose that dwellest on the lake of Pure Sattva I 
O Thou rope of the serpent of the three qualities 
of Nature ! O God of Gods ! O Ruler of Vaikuntha I 
O Author of the Git& as well as of its Commentary ! 
For, without Thy Divine inspiration neither the mind 
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moves nor the hand works ! Who would be able to ex- 
press in words the infinite mercy with which Thou hast 
been pleased to show us the easiest way not only to get 
out of the painful course of worldly life, but also to 
enjoy Thy Eternal Company and Bliss in Thy Supreme 
Abode? Even Shesha failed to do it with his thousand 
tongues. What are we then ? We shall only bow down 
in silence and seek forgiveness for our utter inability to 
sing Thy praises ! 

The Benevolent Father has undoubtedly proclaimed 
the secret without reserve, but even to understand His 
teachings, some qualifications are necessary. They are 
possessed by only those persons who are said to be of 
God-like nature. Consequently, it is obvious that men of 
Demoniacal nature are unfit to receive the Knowledge of 
the Self. This Sixteenth Chapter describes the characteris- 
tics of both the kinds of Souls, in order that we may accept 
what is good and reject what is bad. Shri Krishna has 
already given us some idea of the persons of God-like 
nature in Chapter 1 IX, and, therefore, He disposes of 
the subject in brief by mentioning, in the first three 
verses of this Chapter, the principal qualities which 
entitle them to Knowledge and Freedom. 

57T3? war » 1 11 

arfit^TT i 

n r ii 

grar ^frr: s ftei d t rtr H r Era r fo aT i 
stifa fHtaftraraFT sircer u ^ w 

1 Of. Mahatmanastu Main Partka daivim prakritimashritah / bhajan- 
tyananya manaso ja&tvsi bkutadimavyayam /J Satatain kirtayanto Mam 
yatantashoha dridhavratah / namasyantaskcka Mam bhaktya. nitya yukta 
upaeate // B. Q. IX , 13-14. 
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“ Fearlessness, complete purity of heart, perse* 
verance In the pursuit of Knowledge, almsgiving, 
self-restraint, and sacrifice, study of' the Vedas, 
penance, straightforwardness, harmlessness, 
truthfulness, wrathlessness, renunciation, peace, 
freedom from the habit of backbiting, compassion 
to all beings, uncovetousness, tenderness of heart, 
modesty, absence of vain activity, lustre, for* 
giveness, courage, purity, freedom from a desire 
to injure others, pridelessness — tbese, © Bh&rata 
(Descendant of Bharata) I, belong to him who is 
born with God*like endowments.” 

Fearlessness ( abhayam x ) is declared to be the first 
quality of a man of God-like nature, because the least 
practice of the Bhagavata Dharma, which he follows, 
relieves him entirely of the fear of a rebirth (Svalpa- 
mapyasya dharmasya trdyate mahato bhayat — B. G. II. 40 ). 

* Sattva sanshuddhih 2 9 is the complete purity of heart, 
which enables him not only to acquire Knowledge but 
also to perfect it. It is the imperfection in the purity 
of Sattva that often causes the aspirant to fall from 
Yoga. Now, even when a candidate for Knowledge 
secures some purity of heart by the performance of 

1 Of. Aga 1 tyafisa prapta hotefi abb ay a / jatafi punarbbavdchen 
bhaya / je janoni ichchhiti advaya / bhajana Maja Sarvottamachefi // 
Yathdrthadipika. 

P&ni budalun ye mith&ten / tavafi mithachi p&ni ate / tevi apana j^leni 
dvaitefi / nase bhaya // Aga ! abhaya yenefi naven / bolije tefi hen j ana veil / 
samyag jnanachen aghaven / bhavanen hen // Jndneshvari. 

2 Of. Ya karanen sattva siinshuddhi \ mhanije hotc shuddha baddhi / 
jy& buddhinen jnana ani samriddhi / samadhi paramanandachi // 
Yatharthadipika . 

iitdn sattva safishuddhi te aisi j&na / sattva sbabdefL jana antahkarana / 
tayachi shuddhi tefi nirmalapana / nirmalata purna te hi aisi //. 

Ohitsaddnandalahari, 

12 
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one’s social and religious duties 1 , if he does not try also 
the other means recommended by the Vedas, such as the 
hearing of the Shastras in the company of Saints, it will 
not be sufficient to enable him to realize the Self. There- 
fore, such perseverance in the pursuit of Knowledge 
( jnanayoga vyavasthitih 3 ) is regarded as a mark of God-like 
nature. Here, the word ‘ Yoga’ is used in the sense of 
‘means* or ‘efforts’. Those who serve the Saints with full 
Faith, realize 3 Vasudeva to be all through the Grace of 
God, without difficulty. Dana 4 or alms-giving shows the 
liberality of their mind,, which is ever ready to part 
with any amount of wealth, food or any thing else they 
may possess, for the support of the needy. Darned is 
self-control or the power of governing the senses. The 
five daily sacrifices ( Yajnah ) which the house-holder 
( Grihastha ) has to perform are: — (i) The study or 
teaching of the Vedas; (2) offering oblations to the 
manes or dead ancestors ; (3) offering oblations to the 
Gods ; (4) offering food to living creatures; (5) receiving 
guests. Of all the sacrifices, however, the Japa Yajna or 
the sacrifice of repeating the Name of God is the 

1 Of, Karuni vihita karrnen sadhili chitta shuddhi, shravana manana 
matron yogyata hcchi siddhi / jari mana vigharend sevitdn Vishnulila, 
akalachi mahirna ha nirgunacka tayald // Brahmastuti, 

2 Cf. Chittashuddhi houni bari / shravana advaita shastrachefi na kari / 
navhe fitmajndna mhanuni Hari / * jnanayoga vyavasthiti * mhanatase // 
Jnanayogifi visheshen avasthiti / te mhandvi jnanayoga vyavasthiti / yoga 
upayasa mhanati / avasthiti mhanajc rahaneh // Yatharthadiyika . 

3 Of. Tyanchi karitan seva / tya rupeii Devddhideva / kripa upajatafi 
Vasudeva / dekhoii lage sarva bhutiii // YatharthadijpiM . 

Jo sadhucha ankita jiva zala / tyacha ase bbara Niranjanala | Nara- 
yanacha bhrama dura kela / visaruii kasa mi Gurupadukanla // Shri 
Narayana Maharaja . 

4 Of. Dana etale arthimatrane yatha shakti shraddha purvaka 
dpavun.— Dvivedi. 

5 Cf Dama mbanije bahyendriya niyamana — Chitsadanandalahari, 
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best, because it is recognised as one of His Vibhutis 
( Yajndndm japa yajno’smi—B. G. X. 25) and because, 
of all the ordinances, it alone is the privilege of all 
castes ( Varna ) and stages ( Ashram a ). ‘ Svddhydya 1 ’ is 
the study of the Vedas. It is the first sacrifice 
( Yajna ) recommended by the Shastras, but to those 
only who are duly qualified to perform it. Penance 
( tapas 1 2 3 4 ) is of three kinds:— ( 1 st) that of the body, 
(2nd) that of speech and ( 3 rd) that of the mind. 
The highest of all penances is the Worship of God 
with Faith. Straightforwardness ( drjavam 8 ) is absence 
of crookedness in talk, in heart and in dealings. 
Harmlessness ( ahihsd * ) is heed to injure no living 
being in any way. Truthfulness ( satyam 5 6 * ) is the 
quality of speaking always in conformity to fact or 
reality. Sidgwick says in his Methods of Ethics : — “ The 
duty of Truth is not to utter words which might, 
according to common usage, produce in other minds beliefs 
corresponding to our own, but words which we believe 

1 Of Svadhyaya Vedapatbana / tyahuni thora Hariguna kirtana / 
adhikari sarva jana / Iiariguna kathaniil sarvada // Yatharthadipihd . 

2 Of Tapa kayika, vAchika, manasika / shitoshna dvandva sahanadika / 
garvan tapailhuni tapa adhika / bkajana VasudevAcheh // Yatha rthadipi kd . 

3 Of, Atan arjava mhanaje rijubhava / rijubhAva mkanije nahiii vakra 
svabhAva / suralita vartana sarvansi // Bolaneu spashta nita / vartanefi 
nisbkapata / vakratA nasaneh nipata / hen phala daivi eampadechefi // 
Yathdrthadipihd. 

Sarvahi avakrapanen aaije / sarvatha sandije kutilata — Chitsada nanda- 
lahari . 

Arjava etale sidhapanun, arthat mana karma vani trane thaki ekarupatA. 
—Dvivedi, 

4 Of Kaya vacha manaseS karuni / dusariya sarvatha duhkha 
nupajoni / vartanen jen, kin. Karmukapani / ahinsa ti laguni jana tufl // 

Ohitsaddnandalahari. 

6 Cf Ani satya sarvada bolaneS — Yathdrthadipihd* 

Satya yathartha bhashana.— Dvivedi* 
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will have this result on the persons whom we address.” 
Wrathlessness ( akrodhah ) is not to allow oneself to get 
angry even when there is oocasion for it. Anger is of 
two kinds : ( 1st ) Sudden, which is excited by violence or 
harm ; (2nd) Deliberate, which is also called resentment, 
is a passion excited by wrong or injury undeserved. 
Men of God-like nature avoid 1 2 both. In the Sermon on 
the Mount, Christ bids his followers bear with absolute 
passive tolerance even the most contumelious injuries 
by saying — ' If a man smite thee on the one cheek, turn 
to him the other also, * &c Renunciation, called here 
( tydgaW ), is the giving up of the desires of the sense- 
objects, and not of the necessaries of life which cannot 
be avoided. The Peace ( shdnti 3 4 ) of the men of 
God-like nature, who have become perfect, is their 
natural or effortless enjoyment of Living-Freedom, and 
that of the aspirants seeking perfection is their tran- 
quillity of mind or freedom from desire, anger, etc., 
produced by discrimination. ‘ Apaishunam * ’ is freedom 
from the habit of backbiting, which is generally 
considered to be as bad as even theft or adultery, 
because it has ruined many people. “A backbiting 

1 Of. Ye have heard that it has been said, thou shalt love tby neighbour 
and hate thine enemy. But I say unto you, love your enemies, bless 
them that curse you, do good to them that hate you and pray for them which 
despitefully use you and persecute you. — Matthew V. 43 and 44, 

2 Of. Ani tyaga / mhanaje takanen sarva sanga / deha nirvahacha ton 
agatya prasanga / tyaga vasana sangacha // Yatharthadtyika . 

3 Of. Atafi shanti ye riti / kin siddhanchi je jivanmukta sthiti / kam&di 
lahari ya samula nutati / v&yu ruhatan vasanecha // Prastutifi ha sadhaka / 
yasate navhati badhaka / vivekabaleh kamadika / na kshobhati, he 
shanti sadhakachi // Yatharthadipihl, 

4 Of. Tari ekache dosha eka prati / taya magen paroksha je prakasbiti / 
taya nanva paishunya aisen mhanati / aiseh je na kariti te apaishunya // 
Ohttsadmandalahari, 
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tongue ”, says the son of Sirach, “hath disquieted 
many ; str.ong cities hath it pulled down, and overthrown 
the houses of great men.” Compassion to living beings 
( dayd bhuteshu 1 ) is a quality which rejoices in their 
prosperity and sympathises with them in their distresses. 
Solomon, however, says 1 it is better to go to the house 
of mourning than to go to the house of feasting 
simply because, in the former place, there is greater 
need of sympathy than in the latter. * Aloluptvanfi* or 
uncovetousness is a contented heart fluttered by no 
desires, though surrounded by objects of pleasure. 
* Mdrdavam* 9 is tenderness of heart which produces a 
number of virtues or natural excellences, which are 
described by Sidgwick as ‘the good humour which prevents 
one from feeling even pain, much less resentment, from 
trifling annoyances inflicted by others, the meekness 
which does not resent even graver injuries, the mildness 
and gentleness which refrain from retaliating them, the 
placability which accords forgiveness rapidly and easily 
and the mercy which spares even deserved punishment’. 
‘ /2W 4 ’isthe modesty which prevents one from doing 
any wrong action, openly as well as secretly, through 

1 Of. Rejoice with them that do rejoice and weep with thetn that 
weep. — Botnans XII. 15. 

2 Of Taisen ihika kah svargiche / bhoga paika aleya ichheche / pari 
bhogavefi hen na ruche / mana maji // Jmneshvari. 

Aloluptva etale vishayoni sannidhimaft vikarahina rahevun te. — 
Lvivedi. 

3 Of. Mardava mhanaje mridupana / mhanaje kathina nasaneil antah- 
karana— YatharthadipiM. 

4 Of. ‘ Hri ’ mhanaje laja / mhanaje na karaneft amangala k&ja / 
daivi sampadecba dhani maharaja / laje Sarvasakshi iBhvaratefi // Jana 
jan^tefi. lajati / gupta nirlajja karmeii kariti f te navhe lajjechi jati / te£L 
bhaya mhandven lokanchen // Yathanhadipikd , 

Hri etale l&ja, ayogya pravrittithi ohittane pachha hatavav^ni je teva 
te,— Dvivedi. 
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reverence for God, Whom he knows to be present every- 
where and at all times. There are indeed many modest 
persons in the world who avoid sin through fear of the 
public, but they would not scruple to do it clan- 
destinely, and therefore, they do not belong to this class. 
* Achapalam 1 * is the steadiness of mind which renders 
any unnecessary bodily or mental activity impossible. 
1 Tejas 2 9 is the lustre which shines on the countenance 
of men of God-like nature on account of the Divine 
qualities they possess, and which forces not only their 
subordinates and equals in age and position, but also 
their superiors, to show respect to them. ‘ Kshama' or 
forgiveness of even the greatest injuries is a virtue 
which holds a high place in all religions. Shri Vishnu 
manifested it when He received, with the greatest 
patience and reverence, the kick of Bhrigu. Jesus Christ 
displayed it when he said in his prayer on the Cross 
‘Father, forgive them ; for they know not what they do\ 
Nay, one of our latest Teachers, Shri Ramadasa Swami, 
has set a noble example to us in forgiveness by asking 
the great Shivaji to make a present of an extensive plot 
of land to the peasant who beat him severely with a 
stick for the sake of a few pieces of sugar cane, which, 
without the knowledge of the Swami, a few of his 
thirsty disciples had stolen away from his garden. 
Forgiveness of all personal injuries is one of the 
three special injunctions delivered by Chr ist besides the 

1 Of, Atafi aohapalapana / mbanaje nasanen chapala lakshana / sthira 
asaneu antahkarana / hefihi Daivi earn pat tikar uni // Yathdrthadipikd, 

Achapala etale nimitta Tina vyapara karavo nahi evi sthirata. — 
Dvivedi, 

2 Cf, Teja mhanaje tejasvipana / sbreshthatvachen laksbana / jy&sa 
dekbat&fi. hoya sphurana / shreshfchatvackeii tayachya // To jana drishtifi 
vfi-te thora ( amary&da bolofi na shakati samora / pahafci nirabhimani mora / 
tyii tsjor&shi jaladhara // Yathdrthadipikd, 
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great and one Law of Love. The word ‘ Dhritih 1 ’ has 
got two meanings, vis., courage and steadiness. Courage 
is a disposition to face danger of any kind without 
shrinking, and also to bfear pain unflinchingly. The 
latter quality is, however, commonly distinguished as 
fortitude. Steadiness is firmness in the pursuit of 
Knowledge, which causes the aspirant to think always 
of the hearing in the company of Saints and of his own 
spiritual advancement. Purity ( shaucham 2 ) is also of 
two kinds :—( 1st) external, that is, cleanliness of the 
body by the performance of the Vedic rites, and (2nd) 
internal, that is, the cleansing of the impurities of the 
mind by discrimination and the worship of God. ‘Adrohah 3 ’ 
is freedom from Droha or desire to injure others. The 
injury itself, when dohe, is called ‘hinsd’. * Ndtimdnitd 4 ’ is 
pridelessness or humility, which is a quality that not 
only resists the temptations to exaggerate one’s own 
importance, but also causes him to show by his actions 
that he has a low opinion of himself. Such a person 
never dreams even that he is wealthy or pious. These 
are the twenty-six marks of one who is born with God- 

1 Of Atan dhriti / dhriti shabdache dona artha hoti / dhriti dhairyasa 
mhanati / ani dhriti mhanaje dharana // Tari yli goshti doni / daivi sampatti- 
cha karuni / dkairya iini svabitaehi dharanahi dharuni / satsanga shravana 
dharanen buddhinta // YatharthadipiM . ' 

2 Cf, Shaueha ctale shuddhi te bahya tern a antara, Mhya te mrifctika ‘ 
jaladithi, ne antara te sadasadviveka vijuanathi. — Dvivodi, 

3 Of. Atan adroha / na karaneh konacka droha / para ghatakata 
agraha / droha shabdeil // Ekasa pida keli / te hinsa je ghadoni ali / ani 
ekasa pida karun ichchhili / droha mhanaven tayaten // YatharthadipiM . 

4 Of. Mi eka aied gunavanta / mi eka aisa dhanavanta / mi eka aisa 
santa / ityadi shlagha manita mhanavi ]] Aisi manitd atikramuni / mhanaje 
shlagbyata manin na dharuni / vartaneil he natimanita daivi sampatti 
karuni / hota ase // YatharthadipiM . 

Atimanitabbava etale atimana arthat hun mahoto chhun, pujjya chhu2, 
jn&ni chhufi, evo jo abhinivasha teno abhava, — Dvivedu 
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like endowments ( bhavanti sampadam daivim abhijdta- 
sya.) Arjuna is called here Bhdrata (Descendant of 
Bharata ), in order to show that these endowments do 
not depend 1 on the family to which a person belongs. 
For, in the same Bharata family, we find Arjuna born 
of God-like nature and his cousin Duryodhana of 
Demoniacal nature ; in the same Daitya family, we find 
Pralhada of God-like nature and his father Hiranya- 
kashyapu of Demoniacal nature ; and in the same 
R&kshasa family, we find Bibhishana of God-like nature 
and Rlvana of Demoniacal nature. In the next verse, 
Shri Krishna tells the characteristics of those who are 
born with Demoniacal endowments. 

arsrR ^Tf^RTRT^r qpsr qqy ri gftn, II « II 

“ Hyprocrisy, arrogance, pride, wrath, and also 
cruelty and Ignorance, belong to him who Is born 
with Demoniacal endowments.” 

( DambhaJfi’ is hypocrisy or the quality of making a 
show of piety, when one has actually no Faith in what 
he does. It is also called ostentatiousness. * Darpah* * is 

1 Of ; Kin koni tari ho vansha / asuri sampattinen buddhi bhrafisba / 
ani daivi sampatticha jethefi ansha / tefchen pravritti svabhajanifi hotase // 
YatharthadipiM. 

2 Of, Jo asuri sampattiteri ladhala / to laukikartha jari sanmargifi 
lagala / tari dambbacbi upaje tyala / shraddha nase sanmargifi // Mhanuni 
dambha shabdacha artha j dvividha suchavi yefchen Samartha / eka charvaka, 
eka laukikartha / vedokta karmefi jo ackare // YatharthadipiM. 

Mhanauni Yachochaii chaubarail / ghataleyafi dharmach& pasSrft 
dbarmu adharmu hoye to vira / dambhu jana 1 1 Jnaneshvari. 

3 Of. £tiln darpa garv&ten mhanati — YatharthadipiM , 

Kimbahuna aisaisefi / majaneu jen sampatti misefi / to darpu ga 

anarisefi / na bolofi gheifi // Jnaneshvari, 

Taisti dhana ani striputr&dika / sajjana suhrida bandhu saka lika / 
yfmchyanefi garva vahe jo dekha / darpa samyaka yacbefi nama // Ohitsadd - 
mndalahari. 




arrogance or an overbearing behaviour. It is known 
also as haughtiness or insolence. It is caused by 
wealth, children, noble birth, rich friends, learning, 
beauty or any other advantage or good quality one may 
happen to possess in this life. * Abhimdnah 1 * is pride 
which consists in esteeming oneself too highly. It is 
vanity or conceit when one does it without possessing 
any merit. * KrodhalrP 9 is anger or the passionate feeling 
excited by wrongs supposed to be done to oneself, which 
is a short madness. It must be distinguished from the 
honest indignation, which is excited not by wrong done 
to oneself but by wrong itself, and is considered a virtue. 
* Pdrushyam 3 9 is cruelty in talk, mind and actions. The 
tongue of one who possesses this quality is always 
harsh, his heart is relentless and his actions barbarous. 
The force of 4 eva 9 is that such a person knows not at all 
what tenderness is. ‘ Ajnanam * 9 is indiscrimination or 

Darpa etale vidya rupa kula dhana karma adine lei je chitlodraka tkaya 
chhe. — Dvivedi . 

1 Of. Toisa akam man acheni raohen / Ishvarachefi hin navafi na sahe / 
vedllfiteiihi mhane maja he / savati jali // Aisa, manitecM gandu / to abbi- 
manu janaifi kudu / rauravacha rudhu / margu ha // Jmneshvari. 

At&il abhimana to aiea jana / apuly& thaifi atyanta pujyapana / aropa- 
neu jefi kifi-sampurna j abhimana to aisa ase // Ohifsaddnandalahari, 

Abhimana etale jctali jetali utkrishtata chhe te maramanja chhe ema 
manavuii te. — Dvivedi. 

2 Of. Krodha etale samae karata apakarathi upajeli ane maha anarthana 
heturupa chitta vritti. — Dvivedi. 

3 Of. P&rushya mhauaje ati / uishtura kdy^, vdch^ manen— Yathartha- 
dijpikd. 

Ani mana sarp&chi srishti / dole n&rajanchi suti / bole te vrishti / 
ingalanchi // Yera jefi kriya jata / tefi tikhe yachefi karavata / aisefi sabahya 
ghasasita / teyachefi ga // Jndneshvari . 

Parushya etale parusha je nishtura bh&sha teno bhava. Parushya 4 ja * 
ema 4 ja * kSra umervanufi karana e chhe ke svapne pana m&nasa 
mridutane olakhataii nathi ema batavavufi. — Dvivedi. 

4 Of. Ajnaua etale sadasad vivek^bh^ va. — Dvivedi. 
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total ignorance of one’s good, whether it be temporal or 
spiritual, which is the result of faithlessness in religion 
or God. These are the six marks of those who are born 
with Demoniacal endowments. In the next verse, Shri 
Krishna tells us the result of both God-like and 
Demoniacal natures. 

^vfeifTgmr fNsrrcrift *nrT i 

ITT gsr: qfesr U ^ II 

" The God»llke endowments are deemed to be for 
deliverance, the Demoniacal for bondage* Grieve 
not, © Pandava ( Son of Pandu ) ! , you are born 
with God*llke endowments .’ 9 

The God-like endowments ( Daivi sampat ) enable 
one to realize the Self by Vyatireka Knowledge and'to 
see the Brahma or Spirit in matter by Anvaya. He is 
then free ( vimokshaya 1 ) from two delusions, vis,, that he 
is the body and that matter really exists. This is the 
force of * vi 9 in * vimokshaya \ The Demoniacal 
endowments are deemed to bind faster ( nibandhdyasurfi 
matd ), because they even cause the Souls concerned to 
show hatred to the Lovers of God and to strengthen 
thereby the eternal bond of births and deaths which 
is the lot of all. When Arjuna heard this, he 

1 Of. Mi deha ha viparita abhimana / jay a kalatan vyatireka jnana / 
jinvayen nase jadatva bhana / tevban moksba viparita bhavane p&suni // 
J&ya bhavana viparita / to moksha vimoksha janava nischita / tya vimoksha- 
k&ranen mhane Bhagavanta / Daivi sarapatti // Yatkdrthadijnhd. 

Daivi eampat prapta thai to pachhi moksha thaya chhe, abheda 
s&kshatkara aparoksha anubhavaya chhe. — Dvivedi. 

2 Of. Atafi mhanava bandha / tethen mhane nibandha / kin avidya 
bandha sambandha / anadi ase // Tya anadi bandhavari / atishayen asuri 
sampatti bandha kari / kin eampatti jyansa asuri / tyansa droha ghade 
Bhagavadbhaktaaoha // Yathdrthadipikd, 

Ahankaram balam darpam..., yantyadhamam gatim // B t Q t XVI, 

18 - 80 , 
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thought 1 that his case was hopeless, as he believed he 
actually possessed some of the qualities of the Demons, 
such as anger and pride, mentioned above. For, he 
remembered that on one occasion, when his eldest brother, 
the pious Dharmar&ja, asked him to throw off his bow 
called G&ndiva, he rushed to kill him with his weapon. 
The Merciful Father perceived his feelings and said at 
once with a smile ‘ Grieve not, you are born with Divine 
endowments ( ma shuchah sampadam Daivim abhijato'si )\ 
The principal tests of God-like and Demoniacal natures 
are those given in Chapter 2 IX. 1 3 and Chapter 3 VII. 15, 
respectively, vis., that the form ei worship God alone and 
the latter do not resort to Him. The rest is immaterial 4 5 . 
For, as a piece of gold, even if it be besmeared with mud, 
is sure to fetch its full price, and a piece of sugar-cane 
cannot but give a sweet taste even if it be crooked, in the 
same way, the Lovers of God must be regarded as men 
of God-like nature, even though they possess some of 
the qualities of persons who are born with Demoniacal 
endowments. By addressing Arjuna as the ‘son of 
Pandu’ ( Pdndavcfi), Shri Krishna shows that, as his 
mother Kunti has been honoured as a chaste woman in 


1 Of. Kiii he dosha apanantahi disati / tevhan apanasahi asecha asuri 
sampatti / aishi sbanka manili chittin / te Sarvasakshi samajala // Yathartha • 
dipika . 

2 Of. Mahatm&nastu M&m Partha daivim prakritimdshritah / bhajan- 
tyananya manaso jnatva bhutadimavyayam // 

3 Of. Na Mam dushkritinoimudhilh prapadyanfce naradhamab / mayayfi- 
’pahrita jn&mi asuram bh&vamashritah // 

4 Of, Su varna ghatach& tiikada, / kbapara mhanela tochi veda / uiisa 
j&la jari vafikada / kadu na vate rasanefceh // YathaHhadipiM, 

5 Of. Karma ghadoni apavitra / Kunti pativrata santati pavitra / fcaisa 
tufi Panduputra / bhakta Maza // Kin tun Maza bhakta / jari krodhidikeft 
karuni yukta / tari daivi sampatbicha, hoshila mukfca / ya Gita ehravanen, 
bhava aisa jf Yathdrthadipika , 
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spite of the fact that he is not begotten of Pandu, so, with 
all the bad qualities he may happen to possess, he 
is sure to secure Freedom by the hearing" of this Giti 
and by the Love he bears to Him. In the next verse, 
we are told the reason why the details of Demoniacal 
nature alone are now given in this Chapter. 

tt igrcriff ^ ^ i 

fasensn STftR 3TT# It II % II 

“ Twofold is the animal creation In this world, the 
God'like and the Demoniac ; the God«lifee has been 
described at length i hear from Me (now), O Pfirtha 
( Son of Prithd ) !, of the Demoniac/* 

Here, we are told that there are two kinds 1 of beings 
in this world ( dvau bhuta sargau lokesmin ), the God-like 
and the Demoniac ( daiva asura eva cha ). The words 
' evcfi cha 9 after ‘ asura 9 show that the Delusive ( mohini) 
and Brutal ( rdkshasi ) natures, referred to in Chapter IX. 
12 ( Rdkshasim asurinchaiva prakritim mohinim shritah ), 
as well as the two sub-divisions of them all, are also 
included in it. The Daityas 3 , who always indulge in 
sense-objects, are said to be of Asuric ( ‘ asu *=* senses 


Tun tavafi Pandava / sfmgitaleyan daivail / gunaeha volavd / janmalasi // 
Mhanauni Partha tuvdn / daivasampatti svdmiyan / houni y&veS uvaya / 
kaivalyachd // Jnaneshvari. 

1 Of Bhuta je kin srijijati / tayanteH sarga aiseii mhanatdti — Chit- 
sadanandalahari. 

JalsefI ratrichan avasariii / vyoma vyapije nishacharin / disan 
guvyaparin / manushy&dikiil // Taisiya apuliya rahati / varttati donhin 
srishti / daivi &ni Kiriti / asuri etha // Jnaneshvari . 

2 Of, Ty& asuricha madhyen mohini /4ni rakshasihi mhanoni / asura 
shabdd pudhen ‘eva cha’ ya tina aksharen karuni / suohavi aisen // 
Yatharthadipika. 

Ne rakshasino asurimafija antarbhava chhe, — Dvivedi. 

3 Of Asuri daityancbi / mohini moharupini ddnavanchi / rdkshasi ton 
rakshasdnchi / tihinche tina prakara // Yathdrthadipikd , 
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and ‘ra ’“indulging ) or Demoniacal nature; the 
D&navas, who are totally devoid of discrimination, to 
be of Delusive ( mohini ) nature ; and the Rlkshasas, 
who are very cruel, to be of Brutal ( rdkshasi ) nature. 
All these three natures, which fall under the one general 
head of Demoniacal ( Asuric ) nature, are sub-divided 
into two classes 1 , viz., ( 1st ) the materialists ( Chdrvdka), 
who have faith neither in the Vedas nor in God, and 
( 2 ) the religious hypocrites ( Ddmbhika Vaidika ). As 
the God-like nature has already been described 2 at full 
length ( daivo vistarashah praiktah ) throughout the Gita, 
as the necessary means to secure Knowledge, Love and 
Freedom, especially 3 in Chapters VII and IX, Shri 
Krishna wishes Arjuna to hear from Him now the 
details of the Demoniacal nature (asuram* Partha Me 
shrinu). In the next eight verses and a half, He gives 
an account of the materialists (Chdrvdka), who form 
the first sub-division of the men born with Demoniacal 
endowments. 


1 Qf. ‘Eva* shabden hen suchavilen / akin ‘cha’ kara akshara eka 
rahilen / tari Ch&rvakddi sanguni pahile / maga dambhika vaidika bolela // 
Dusara bheda tyanta / tohi aika mhane Bhagavanta / 1 cha * karefi aisefi 
nischita / suchavilen // Yathdrthzdipikd. 

2 Cf. Kin Maze bhajana prakara / je bolilofi v draft vara / te sakalahi 
jana vistara / daivibhuta srishtiche // Yatharthadipika. 

Tevifichi vistaruni daivi / jnaua kathanadi prastavift / magilefi grantbeft 
baravifi / eanghitali // Jmneshvari. 

B Of, 1 Chaturvidhd bhajante Mam*, fie. — B. O. VII, 16, and ‘ Mahat* 
m^nastu Mto Partha’, $o, — B, Q, IX, 13, 

4 Of, The Asuras were the psychics of tho ancient times. They 
cultivated their mind-force in order to use it for personal aggrandisement 

But those Asuras who had only their Tamasic ( dark ) mind-force 

developed, were the lowest of them all. Their minds were all dark and 
their deeds were all black. Their natural inclination was to do mischief 
to people for the sake of mischief itself. These were called demons.— 
Bharati. 
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Demoniacal men know not the path which leads 
to heaven, nor the one which leads to Freedom j 
nor purity, nor rule of life, nor is there Truth or 
Brahma in them. They say the Universe is a 
truthless, baseless, God»less thing and has not 
risen up by the union of Nature and Spirit, but is 
caused by lust and nothing else. Holding this 
view, these ruined Souls, of little wit, of ferocious 
deeds, come forth as enemies of the world for its 
destruction. Surrendered to insatiable desires, 
possessed with hypocrisy, pride and passion, they 
grasp false notions through delusion and engage 
in unholy work. Indulging in unmeasured thoughts 
ending with death, aspiring but to sate desire, 



being resolved that this Is all 9 hound by a hundred 
ties of hope, given up to desire and anger, they 
wish to gain by un]ust means hoards of wealth for 
enjoying objects of desire. * This to*day has been 
secured by me ; that purpose I shall gain i this is 
mine already s and this wealth also shall again be 
mine i this foe has been slain by me i the others also 
shall 1 slay i I am the Lord, I am the enjoyer, 
I am perfect, powerful, happy i I am wealthy} 
1 am of noble birth i who else is there like me ? • 99 
In the Vedas we find only two paths, one of which 
is that of Pravritti which gives one the pleasures of 
the next world, and the other is that of Nivritti , which 
secures Knowledge and Freedom. The Demoniacal 
persons of the first class, viz., the materialists 2 , are 

1 Of. Vedin eka pravritti / te dhariti sakama jyanchi chitta vritti / 
dusari Vedin nivritti / to mokshamfirga mumukshuncha // Je asura avaidika / 
pratyakshavadi Charvaka / tjailsa tya dohin marganta koni eka / marga 
nase // Yatharthadipika . 

Dharma artha kama pravritti / moksha marga nivrittihi // Samashloki . 

Kan didhalen maghauten yeila / kin na ye hen pudhila / na pafitaii de 
bh&ndavala / murkhu ohora // Taisiya pravritti nivritti donhin / nenijati 
asurin janifi / ani shauchaten svapnin / nadakhati te // Jnaneshvari. 

2 Qf. They were given the name Charvakas from the name of the 
supposed founder of the sect, Charvaka. They were also known as 
Lokayatas, secularists or materialists. They held that the four elements, 
earth, water, fire and air, were the original principles of all things, and that 
intelligence was produced from them in the same way as the intoxicating 
power of liquors was produced by the mixing of certain ingredients. 
According to this theory, the Soul is nothing apart from the body, its 
relation to which may be regarded as that of an epiphenomenon. Sense 
perception is the only source of knowledge, and the only good for man is 
that enjoyment which the senses are capable of giving. No doubt all 
pleasure is mixed with pain, but that does not affect the truth that pleasure 
is the only good. Our business is, as far as possible, to avoid the pain which 
accompanies pleasure, just as a man in eating fish takes the flesh and avoids 
the scales and the bones I — Hindu Mhios by John Mackenzie, M.A. 
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acquainted with neither of them ( jand na vidurdsurdh ), 
because they have no faith in the Vedas themselves. 
Therefore, they also do not know purity of both body and 
mind, as well as rectitude ( na shaucham ndpi chdcharo ), 
which are recommended in the Shastras as the necessary 
means for gaining those objects. Although the Jn&nis, 
as a rule, having an eye to the welfare of the world 
( Lokasangrahamevdpi), perform disinterested actions pre- 
scribed by the Vedas, yet, some of them, who realize all to 
be V&sudeva, may be found indifferent 1 about them, as 
they regard Heaven and Freedom, as well as Purity and 
Right Conduct, to be nothing but delusion. To make a dis- 
tinction, therefore, between such Siddhas (perfect men ) 
and Asuras, we are told that there is no Truth ( na satyam 2 
vidyate ), that is, Brahma, in the latter (teshu), meaning 
thereby that their Reason has notrealizedthe Self. There 
are, however, several among the men of God-like nature 
too, who have no Knowledge of the Self, but they are at 
ail events pure and virtuous and have faith in religion and 
God. But the Asuras are devoid 3 of all these things. 
When the Vedas declare that all is indeed Brahma 
(Sarvam khalvidam Brahma) and that all this is Spirit 
alone ( Purusha evedam sarvam ), they say that the world 
is (jagaddhuh) not Brahma ( asatyam 4 ), and when the 

1 Cf. Tyafita koni varnashrama / takuni vedokta dharma / sarvabhutin 
pabati Brahma / te shaucliachara hinahi disati // Maya matra pravritti / 
may&cha moksh&ngahi nivritti / shaucha acharahi m&yavritti / hen itukenhi 
nase paramahansatefi. // Yatharthadipika. 

2 Of, Mhanoni Bbagavadvani vadate / kifi * na satyam teslju vidyate * / 
evancha Brahma jyanchya buddhihta na kale te / shaucha acharahina asura 
ha bhava // YathdrthadipiM . 

3 Of, Kimbahuna ughada / fmgin bharuni pakhanda / nastipanachefi 
hada / rovilefi jibhe ]j Jn&neshvari. 

4 Cf. Kifi jaga navhe Brahma / ani jaga abrahma / jaga asatya mhanatl 
adbama f mhanaje Brahma jaga navhe, te mhanati // Yatharthadipika. 
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Vedas declare that this duality is mere illusion (MdyA 
m&tramidam dvaitam ), they say it is not dependent 
( apratishtham 1 ) upon Brahma, but it is a reality. Thus, 
they deny, in the first place, Brahma 2 or Satyam to be 
the material cause of the Universe, and by calling it 
' anishvaram ' ( Godless ), they ignore its efficient cause 
also. Again, wheri the Shastras maintain that the 
Universe is produced by the union ( paraspara sambhutam ) 
of Nature and Spirit ( Mama yonirmahadbrahma tasmin 
garbham dadhdmyaham / sambhavah sarva bhutdnam tato 
bhavati Bhdrata // B. G. XIV. j), they assert that it is not 
produced in that way ( aparaspara sambhutam ). Their 
point is that the elements themselves are real and 
eternal and that the world has no Creator, because they 
do not see Him. If you ask them ‘ How are bodies 
born? 1 , they at once reply ‘ Lust ( union of male and 
female ) is the cause. What else do we see ( kirn 3 4 anyat 
kamahiitukam ) V To them, matter, and matter alone, 
exists in the Universe. They have, therefore, no fear of 
God and are easily led to commit sins. Taking the 
materialistic view mentioned above as their base ( etdm 
drishtimavashtabhya * ), these ruined Souls of small under- 

1 Cf \ Ata eva apratistka jaga mhanati / kin adhishthanin vivarta aisefi, 
na maniti / adhishthaniii pratishthita vivarta he mati / tyansa nahin, ais& 
artha // Yatharthadipika . 

2 Cf. Satyam jnanam anantam Brahma— S/irwtfi. 

Aisefi upadana karana / na manuni asura gana / nimitta karana Ishvara 
Saguna / tohi n&hih te mhanati // Yatharthadipika. 

3 Of. Ya karanen k&mefi / stri purueha yugmen / milati tetha janme / 
aghaveh jaga // Jnaneshvari. 

Te dharmadika karana na mdniti / anyatra adrishta hi ndhifioha 
mhanati / kamefichi karuni jagachi utpatti / aisehchi mhanati lokS.yatika // 
OhiUada nandalahari. 

4 Cf. Avalambuni aisM drishti— Yatharthadipika. 

Pratyakeha matraneja pram&na svikarine— Dvivedi. 

13 
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standing ( nasht&tmdno'lpabuddhayah 1 ), who look only to 
the present and ignore the future altogether, give 
themselves to such fierce deeds, as would cause the 
destruction of the world, and become the curses of their 
kind (prabhavantyugrakarmanaffi kshayaya jagato’hitah ). 
The evil 3 deeds referred to are such as sowing seeds of 
dissension in families and kingdoms, fomenting 
quarrels among friends and relatives, encourag- 
ing fighting between masters and servants, 
and so on. Why do they do all this? Because 
they entertain unquenchable desires ( kdmamdshritya 
dushpuram ) and are full of hypocrisy, pride and 
passion ( danibha mdna 4 madanvitah ). If you offer them a 
little, they show that they are independent and do not 
accept it. But, if there is an opportunity to get more, 
they do not hesitate to rob you of everything. They 
always thirst for honour, and if you happen to show the 
slightest disrespect to them, even unconsciously, they 
ruin you. They blow their own trumpets 6 . Their 

1 Of, Paraloka sadhaua pasuni bhrashtati / techi nasbtatme jana 
sarvarthi— Ohitsaddnandalahari. 

Pratyaksha matrin jyancha nischaya / aisha aJpabuddhi jayanchyii — 
Yatharthadipikd . 

2 Of Jag&cha hoya ksliaya / aisirl ugra karmen kariti nirbhaya— 
Yatharthadipikd . 

Jagatani stbitinan karara je &atya niti adi teno kshaya karavanc 
sarvada tatpara rahe cbhe. — Dvivedi. 

3 Of. Te jag&che vairi / sarvatra hinsa mardmdri / kariti te kan aisen 1 
tari / svak&ma siddhy rtha mhanato y^ shlokin // Yatharthadipikd. 

Parahifisd, paradroha prataranadi aneka kutila kruratani jala 
vistaranara. — Dvivedi. 

* 4 Of. Thodiyanefl hoti uddra / paradhanen budaviti apara / kar^-vayd 

sarvasva apahara / nisprihatva svalpa daviti // Sarvada manifi mana / 
apekshiti sanmana / kothen hotafi kanhin apamaDa / pravartati paraghatin // 
Yatharthadipikd . 

B Of. Apulefi keleS phokariti / jagateu dhikariti / dahefi dishifi pasariti / 
sprihajala // Jnaneshvari . 




passion goes to such a pitch that they care not for 
anybody in the world. Through delusion ( moh&t ), they 
are persistently attached to worldly objects ( grihitvd - 
’sadgrdhdn ), such as land, wealth, &c. f and engage in 
unholy work ( pravartante’shuchivratah 1 ). If their purpose 
is to be gained, they will not spare even their own kith 
and kin. In spite of all this, they are miserable. For, 
they are engrossed with boundless worry, which does 
not cease till death is reached ( chintam aparimeydrrfi cha 
pralaycintam updshritdh). Even at the last moment, they 
are anxious about their wife and children. They believe 
that the destruction of the body is the destruction of 
the Self, and therefore, they are anxious to enjoy as 
much pleasure as they can while they are alive 
(kamopabhoga pirama). They feel sure that this is the 
only aim of life (etavaditi nishchitalP ) and nothing else. 
Those who have faith in religion are always happy, 

1 Of. Je pad firth a asata / Agraha tyanchya thamcUi atyanta / mohefi 
karuni ashuchi vrata / te fWraha dharuni pravartati // Jo apeksbita asat 
padartha / dhana bbumi ityarii tadartha / tochi manoui purusbartha / sakha 
bapahi marifci // Tathart kadi pika. 

2 Of. Aisi pralaya paryanta / te chinta, nhanavi pralayanta / tyd 
cbinteche ashrita / A, pan a nahiiieecha houii kin he talamala ye riti // Tari 
■foil ason jivanta / bhoga bboguii ton paryanta / hen chi phala jivitvacheii 
nischita / aise kamopabhoga parama te // YatharthadipiM. 

Taisi chintd apara / vadhaviti nirantara / dithi suni asara / vishayddika // 
Jmneshvari. 

Pralaya shabdeii jaaa mnrana / tochi anta chintecha age purna / 
maranak alinhi striputrddi jana / vartata kaisena chinta kari // Ohitsadd - 
nandalahari . 

3 Of. Chaitanya vishishtah kayah purushah kama evaikah purushdrtha 
iti — Bch'haspatya Sutra. 

Mdtra kamopabhoga jeue te sarva purushfirtbanun kendra mane chbe, 
te kamopabhoga etale kdmya je bhogayavdna padartha tend upabhoga mate 
evi chintama t*» bhatake chhe. Ataluhja nahi p»na avd temana siddhdntane 
achara viua anya vata khari nathi evo temano nischaya pana hoya chhe.— 
JDvivedi. 
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because, by the pious deeds they do, they entertain hopes 
of going to heaven. These Asuras are fast tethered by a 
hundred thongs of hope ( dshapashashatair baddhdh), which 
drags them from place to place and forces them to do 
foolish acts, just as the juggler causes his silly monkeys 
to do for the amusement of the people. They are, thus, 
slaves not only to their desires, but also to their anger 
(kamakrodha parayandh), because, when the desires are not 
fulfilled, anger is sure to step in without any invitation. 
For the gratificatibn of their desires, they strive to 
amass immense wealth by unlawful means ( ihante 
kdmabhogartham anydyenartha 1 2 3 sanchayan). They purchase 
it even at the cost of the lives of their father and 
mother. They say ‘ This I have gained to-day 
( idamadya? mayd labdham ) ; such and such wish of my 
heart shall have its fill ( imam prdpsye manoratham ) ; 
this is mine already ( idamasti ) ; and this wealth also 
shall again be mine ( idamapi 8 me bhavishyati punardhanam). 
I have slain this enemy ( asau 4 5 mayd hatah shatruh) and 
those others soon shall share his fate ( hanishye 
chdpardnapi) ; I am the Lord, I am the enjoyer, I am 
perfect, powerful, happy ( Islivaro’ham aham 6 * bhogi 


1 Of. Paraprana ghatefi / melaviti vifcten — Jmneshvari. 

2 Of, Hen aji pr&pta jalen mateil / ani pavatachi ahefi amukiya 
manorathaten / hen itakefi ahe ayaten / anikahi dhana maja mi lela // 
Yatharthadipika. 

3 Of. Hen jetulefi aee jodalen / teyacheui bhandavalen / labha gheina 
uralefi / oharachara // Jmneshvari. 

4 Of. MyaS. ha eka marila vairi / anik&sahi m&rina ya upari / ‘ mi 
Ishvara* ‘samartha’ aisi vaikhari / bolati samarthyachya atishayefi // 
Yatharthadipika . 

5 Of. Hunja Ishvara arthat mahoto samartha samriddhivana chhuS, 

vividha bhogano bhogatanara bhogi chhun, Siddha arthat koipana k&ryaman 

nishphala na thanara eyo parangata chhun, balayaua chhun, ne sarvatha 

sukhi ohhu^.—Dvivedi. 
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siddho'ham balav&n sukhi ) ; I am rich and well-born 
(ddhyo’bhijanavanasmi 1 ) ; who else is there to match 
with me ( ko'nyo'sti sadrisho mayd ) ?’ It would be absurd 8 
to suppose that the expression * Ishvaro’ham ’ (lam the 
Lord) refers to the Vedantists, in the face of such 
statements as ‘Kshetrajnam chdpi Mdtrt viddhi ’ — B. G. 
XIII. 3 ( understand Ms as the Field-knower ) and 
‘ Mamaivansho ’ — B. G. XV. 7 ( a portion of Mine own 
Self ) made in the Gitd itself. Even the Shruti says that 
he who worships God, thinking Him as one and himself 
as another, is not wise, but he is like a house-dog of the 
Gods ( At ha yo'ny&m devatdm updstc, &c. ). So far, about 
the Asuras who have no faith in the Vedas. In the next 
half verse and the two succeeding verses, Shri Krishna 
speaks' of the Asuras, who perform the actions pre- 
scribed by the Vedas only in name. 

11 n 

a^fc T rf^ r re n tfrfsnaswipi; i 
jrarc&n ll II 

arrerer mfaffi : vpraw ^ r fc r r rr: i 

frnw%#r ll *vs ll 

“ I will sacrifice* I will give alms* I will rejoice. Thus 
they prate deluded by ignorance. Distracted by 

1 Of. Mi adbya dhanavanta / &ni mi kulavanta / micha thora atyanta / 
maja sarikba kona ase 1 // Aisiyd purvardha paryanta / je avaidika Ch&rv&ka 
asura atyanta / te varmint ; atan uttarardhapasuni Bhagavanta J ved&shrita 
asura varnito // Yatharthadipikti. 

2 Of. Prastutifi. * Ishvaroham ’ ya vacbanid / asurafita lekhile Vedinti 
mhanoni / te bolati ya varuni / aniti apramanya Gitesa // Gitaoba * Jive- 
shvara / eka * mbanoni bole tadsnus&ra / je bhajati tyafisa jari mhane asura / 
tari te Gitesa pramanya maga kainchen ? // Yatharthadipiha. 

3 Of. Aisiya purvardha paryanta / je avaidika Ch&rvaka asura atyanta / 
te varnuai atdfi uttarardhapasuni Bhagavanta / vedashrita asura varnito // 
Yatharthadipiha, 
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numerous thoughts* surrounded by the net of de- 
lusion* addicted to the gratification of desire* they 
fall down into a foul hell. Self glorifylng* void of 
humility* full of the pride of wealth and honour* 
they perform lip*sacrifices for ostentation* against 
the prescribed rules.** 

The religi ms hypocrites, who look to mere form and 
not the spirit of the things mentioned in the Vedas, say 
* Kill for sacrifice, cast largesse and be merry V ( yakshye 1 
ddsydmi modishye ). They perform sacrifices without 2 
faith and without observing the scriptural ordinance. 
They do not make gifts to the poor and the deserving, 
but they are liberal 3 4 * 6 to parasites, musicians, songstresses 
and such other people, in whose company they rejoice. 
The prattle of these men deluded by ignorance ( ityajndna 
vimohitabS) resembles that of men suffering from high 
fever. They are bewildered by countless thoughts 
C aneka chitta* vibhrdntd) regarding sensual pleasures. 
They are caught fast in the net of World-illusion ( moha • 
jdla samdvritdh) like fish in that of the fisherman. They 
are extremely attached to the enjoyment of objects of 


1 Of. Mi k nina yajana / mi deina dhana / mi santoshi karina jana / aise 
ajnaneft mohile // TatJuirthadipiM. 

2 Of. Kemake karma matranun fcattve shraddha chbe, teja temanaman, 
hoi shakati nathi.— Dvivedi. 

3 Of. Maten g&ti vaniti / na-cben natch rizaviti / teyan deina magati / te te 
vastu /I Majirananna pani | pramadachan alinganih / hoina mill tribhuvanin / 
anandakaru // Jndneshvari. 

Nritya gita vadyadi ramatona sukhanandarthe dana apavanan te pana 
hufi fipisha, ane ema sarva prakare ananda pamisha evun m&rufi samarthya 
chhe .— Dvivedi 

4 Of. Jvaracheni atopeh / rogi bhalataisen jalpe / chanvalita sankalpen / 

jana taiaeh // Jnaneshvari. 

6 Of. Aneka vishavanchya tlain chitta / jya yajnikacheh bhranta / 
mohachya j^liyanta avrita / jaliya madhyefi matsya jaisa // Yatharthadiyika, 
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desire ( prasaktdh 1 kdmabhogeshu). Thus, they ultimately 
fall down into impure hell ( patantfi narake' shuchau ), 
where they have to suffer great tortures as the just 
penalty for their heinous crimes. One would naturally 
ask 3 , ‘Why should those who obey the injunctions 
of the Vedas go to hell V The reply is that they 
are honoured only by themselves (atmisambhar 
vitdh 4 ), i. e.y they do not actually obey them. Such 
men, says Bacon, are ‘the scorn of wise men, the 
admiration of fools, the idols of parasites, and the 
slaves of their own vaunts \ Dead-drunken with the 
wine of wealth and the honour they receive for it 
( dhanamdndP madanvitdh ), they are proud and stubborn 
( stabdha 6 ), like the pillars of iron firmly fixed in the 
ground, and would never bend down even before their 
father or teacher. What respect, then, can others expect 
from them ? It is true that they perform sacrifices 

1 Of. Kumabhogin iUakta / at y ant a te mhanave prasakta / te yajunihi 
vedokta / amangala narakincha padati // YathdrthadipiM . 

2 Of. Asipatravana kumbhipaka / tapta taila shula aneka / kimbahuna 
ashuchi hoti naraka / kutsita dekha vaitaranyadi // Ohitsadamndalahari. 

Ashuchi etale atyanta ashuddha rauravadi narakane vishe pade chhe.— 
Dvivedi. 

3 Of. Na ho tebi vaidikeil karmen acharati / yaga danadikefi karitati / 
tari kaishi tayau naraka prapti / ten Shripati sangavefl // OhiUadannnda - 
lahari. 

4 Of. Apanachi apanahteh sambhaviti / rahaoaje dpanachi ^panantefi 
pujiti / kifi apandsa apana daviti / pujya karuni shreshthatven // Yathartha • 
dipika. 

5 Of. Ata eva stabdha atyanta / khunta khairaeha lavenS nischita / 
taise namra kadhi navbati garvita / yukta dhanamana madefl karuni // 
YatharthadipiM. 

Aho te dhanamana madanvita / dhana nimitta milna ase hota / evam 
garvashtha sadodita / &pule thairi pujyata maniti // Tiye pujyate karuni 
mada hotu / guru pitarateh hi na mdnitu / guru pitareh jethen nioha 
dekhatu / itaranchi matu tethen kaya // Ohitsadamndalahari. 

6 Of. Maga lavon nenati kaise / ittinva lohakh^mba jalse—fndneshvarU 
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( yajante ), but they are sacrifices only in name ( n&maya- 
jnaih 1 ), because they are done for show alone ( dambhena ) 
and with no regard for ordinance ( avidhipurvakam 2 ). 
They have no faith 3 in what they do and, therefore, 
their actions are useless. They go through the ceremo- 
nies somehow, without making proper Kunda or space 
for consecrated fire, decent bower, holy decorations, 
necessary gifts to Brahmanas, etc., in order that they 
may be called Yljnika (sztcrificers) and offered money 
and respect, but their end is miserable. In the next 
three verses, we are told that of all the men of 
Demoniacal nature, the fate 4 of those who hate the 
Lovers of God is the worst. 
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u Indulging in egoism, brute force, arrogance, lust 
and anger, these calumniators hate Me in the 
bodies in which the Self has been realized to be the 


1 Of, Nama matra yajnachen kariti j vidhi takuni bhalatase yajiti / 
yajna kele mhanuni d&viti / danabha matra // TatharthadijpiM. 

Athava apanasi somayaji mhanavefi / kan yajaika somapa agnihotri 
ntma pad&vefi / aisiya nama matrefichi gauravefi / &rambhavi baravefl 
yagadika // Chitsaddnandalahari, 

2 Of NU kundefi mandapa veli / kan uchita sadbana samriddhi / &ni 
teyansi chi tavau vidhi / danda chi kira // Devaii brahraanacheni naveil / 
teute varena hin nokave / aisefi tetha deyaven / lagaila kavanan // 
Jnaneshvari, 

3 Qf, Pari sbraddhekaruniya na yajiti / mhanuni yajnachen phala na 
pavati — Chitsaddnandalahari, 

4 JyafLsa atmaniabtailcha dveslia atyanta / tyanchy& durgatisa nahifi, 
anta / tya asurajanansa Bhagavanta / varnito ya shlokifL jj Yatharthadipikd, 
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essence (of everything). These haters, cruel, 
vilest of men and unholy, I ever throw down Into 
demoniac wombs alone In the worlds. Coming Into 
demoniac womb, deluded birth by birth, never 
reaching Me, they, O Kaunteya ( Son of Kuntl ) !, 
ultimately sink into the lowest depths.” 

The Asuras described here are given over to 
( saiishritdh ) Egoism ( ahankdra ) or vanity, brute force 
( balam ), which is ready to attack any body even 
without cause, arrogance ( darpam ) or proud disdain of 
others, inordinate desire ( kdmam ) of enjoying pleasures, 
and violent anger ( krodhant ) or a strong passion excited 
by the non-fulfilment of wishes. These blasphemers 
( abhyasuyakdh 1 ) of the Lovers of God, who accuse them 
falsely, hate the Personal God ( Mam pradvishanto) in 
the bodies ( deheshu ) in which the Self (Atma) has 
been realized to be the essence (para 2 ) of all that is 
seen. The meaning 8 of this in plain language is that, 
when these men of Demoniacal nature hate the Wise 
Lovers who realize the Self ( Atmd ) to be the real 
essence (para or param) of the Universe, just as gold 

1 Of, Dosha la vaneft nasoni / te mhanavi asuya mhanoni / ‘abhyasu- 
yakah ’ ya paden karuni / je asuya karanara te mhanfive // Jnaniyanchi 
asuya kariti / te prasiddha ; tyanchi asuya ye riti / ‘ ha Brahma kais& ho ? * 
mhauati / 1 jo khato, ani hagato ’ jf Yat hart kadi pika. 

As to those who offend God and His apostle, God shall curse them in 
this world and in the next and He hath prepared for them a shameful 
punishment. And they who shall injure the true believers of either sex, 
without their deserving it, shall surely bear the guilt of calumny and a 
manifest injustice . — Al Koran* Chap, XXXIII, 

2 Of, Aksharam Brahma param am — B, Q, VIII. 3, 

3 Cf, Je asura ye riti / te M&z& dvesha kariti / kin jy& dehiff &tm& Mi 
Jagatpati / tya dehacha kariti dvesha // Atmacha para mhanaje param a / 
jya dehifi, te atmapara deha uttama / tya dehache thain te adhama / 
asurajana dvesha kariti // To sarvagata Atmapara / taranganta para jaisll 
sagara j kin para alan tariff nirvikara / su varna jaisen // YatharthadipiM, 
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is that of an ornament or clay of an earthen vessel, and 
revere the phenomena which appear as the forms of the 
Personal God, He considers that they hate Himself, 
because 1 both the Reason, by means of which this 
unique experience is enjoyed in the body, and the body 
itself are His — nay, they are Himself. This is not, 
however, possible in the case of the Nirgunopasakas, 
because the Impersonal Brahma they worship knows 2 
neither love nor hatred. Even in Shri Bhagavata 8 , 
Shukicharya tells Parikshiti that these malicious men, 
intoxicated by the pride of wealth, honour, etc., hate the 
Lovers of God, along with God Himself. The words 
1 dtmapara deheshu 9 can also be construed as ‘ in their 
own bodies and in those of others ’, meaning thereby that 
there is trouble to oneself in sacrifices and to the 
animals killed for them, but the punishment of eternal 
hell without any hope of ever attaining to God, said to 
be inflicted on the culprits, would, in that case, be quite 
out 4 of proportion to the fault. For, when the murderer 
of even one’s father or mother gets an opportunity of 
obtaining Freedom, it would be unjust to condemn a 
killer of mere animals, for the purpose of sacrifice, to 

1 Of, Kin atma para jya jya sharirin / tyd dehin buddhi atma d^kbe 
charachariil / ten ehar&chara Mi saguna ya pari / anubbavefi bhaje buddhi 
te II Te buddhi ani ten sharira / svayen Micha Sarveshvara / mbanuni te 
durjana asura / dvesha Maz& kariti Deva mhane // Yathdrthadijnkd. 

2 Of, Jai&en nirgunasa na kale bhajana / tais& dveshahi nakale, jo kariti 
durjana / bbajanaphala nedi Bhavabhanjana / taise nedi pbalahi nirguna 
dYeah&chefi // Yathdrthadipihd, 

3 Of, Shriya 'vibhutyfibhijanena vidyaya tyagena rupena balena 
karmami / jatasmayenaudhadhiyah sahcsh varan sato’va manyanti Hari 
priyan khal&h // 

4 Of, Tari aparadhanurupa danda / yetben papa tboden, danda udanda / 
asura yonicha akhanda / ani Blu gavatpr&pti na gbade kad&pi // Jy& debin 
atmapara / kalala chid atm a paratpara / je deba Bbagavadbhaktisa tatpara/ 
dveshen tyancbya itakenhi ghadon shake // Yathdrthadipihd , 
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perpetual darkness. But it would not at all be un- 
reasonable to impose such severe punishment upon 
those who show hatred towards the Lovers of God, that 
is, God Himself. These spiteful ( tan dvishatah), merci- 
less ( kruran ), meanest of men ( narddh imdn ) and unholy 
beings ( ashubhdn ), God continually hurls down (kshipd* 
myajasram ) to these worlds ( sansareshu ), that is, to the 
paths of life and death, in Demoniac wombs alone 
( dsurishveva yonishu ). The Demoniac 1 wombs are the 
bodies of the Daityas, Danavas, Rlkshasas, Devils, &c., as 
well as of lions, tigers, serpents, scorpions, &c. There are 
other 2 people too, who take birth in Demoniac wombs on 
account of their wicked actions, but, if they, through 
good luck, secure again virtuous company, they are sure 
to obtain superior goals through the Grace of God. As 
regards the haters of the Lovers of God, however, born 
thus in Demoniac wombs ( asnrim yonimapanna I 3 4 ), all 
beguiled from birth to birth ( mudha janmani janmani ) 
without ever reaching God ( Mdm aprdpyaiva* ), that is, 
without realizing the Self, they ultimately go down to 


1 Of. Daitya, d&nava, raksbasa / bhuta prefra pithacha y£ dehafiea 
asuri yoni mhanaveS 4'°* — Yat hart had ipikd. 

Aga 1 ati krura jyfi asuri yoni / vyaghra sarpa sinha vrischikadi daruni — 
Ohitsada nandala hari, 

2 Of. Aga I karmatiurupa asura yoni / y;i vegale je itara, te pavoni / 
punha satsaugeft karuni / sadgati pfivati Mfiziya prasaden // Parantu je 
Bbaktadrobi / Arjuna I tyancha kadapihi / uddhara honarachi nahifi / aisefi 
mhanatase y& shlokin // Yathdrthadipikd. 

3 Of. Atan hi je Maze bbakta asati / tayanchya bridayifi n&nde 
sarvarthifi / aisiya bhaktancha droka kariti / naraka jati yayastava // 
ChUiadamndalahaH , 

4 Of Asuri yonine pamela mudhaloka janmojanma Mane pamya vin& 
arthstt Hurl sarvatha sarvada temana rupa chkatau Mane — Brahmane— 
olakhyavina — anubhavyaYin& — janmojanma teni te asuri yonimaja razale 
ohhe,— Dvivedi* 
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the vilest state ( tato y&ntyadhamdm 1 gatim ). Theirs is the 
worst of fates, for, from that state of complete darkness 
there is no hope of return. The force of the word ‘eva’ in 
* dsurishveva yonishu ’ is that, at the time of the dissolution 
of the Universe, they remain in Brahma with their 
vehicles and are born with them again in Demoniac 
wombs at its creation. This process continues for ever 
and ever. If they, however, repent for their crime and 
surrender themselves to the Lover whom they happen to 
offend, just as Mamb&ji of Chinchavada did after he had 
offered the greatest insults to the Saint Tukarima, their 
sins are wiped off. In the next two verses, Shri Krishna 
describes the seed of the evil qualities, which cause men 
to become Asuras. 

faflre ? <*K** rt sit sro wiitiw 1 

3TT*^Tt*R; surerat *rrfrr «Tfrrn. II n 

M Threefold is this gate of hell—rdestructive of the 
Self — Desire, Anger and likewise Avaricei therefore, 
one should abandon these three. The man who is 
released from these three gates of darkness, © 
Kaunteya (Son of Kunti ) 1, does his own welfare 
and then reaches the highest goal." 

The Blessed Lord says here that triple are the doors 
of hell by which men pass to ruin ( trividham 2 narakasya 
dvdram n&shanamatmanah )— the door of Desire ( kdmah ), 

1 Of. Udanda durgati asati / tya sarvanta adhama gati / mhanaje tya 
durgati pasuni koni na phirati / pavati taya andhatamaten // Yathdrtha - 
dxyikd* 

2 Of. Aga 1 he£L narakachen dvara / trividba mbanaje triprakara / 
k&ma, krodha, lobha he tini vikara / bija asuri srishticheii // Hen narakachefi 
dvara mhanoni / 4 idam * shabden karuni / jeil jefi. prastutin boliloii mhane 
yavaruni j asuri sampattioha dvara narakachen // Tyasa mula sange 
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the door of Anger ( krodhah ) and the door of Avarice 
(lobhah). The meaning of this is that these three 
emotions of the mind are the seed of the Asuric world 
(idam) f from which originate hypocrisy, arrogance, 
pride, &c ., which lead to hell. They are themselves, 
thus, the ways to hell, and on that account, this triad 
must be shunned ( tasmdd etattrayam tyajet 1 ). He who 
shall turn aside from entering all these three gates of 
darkness ( etairvimuktah tamo 2 dvdrai stribhir narah ), 
that is, abandon desire, anger and avarice, which are 
also the entrance of the course of worldly life ( tamah 
or sansdra ), works out his own salvation (< dcharatydtmanah 8 
shreyah) by studying the Shastras and by keeping the 
company of Saints, and then attains the Supreme 
Goal (tato yati par dm gatim) or Freedom. Now, a 

Shrivallabha ! kama krodha lobha j tyacha mulen mada, abhimana dambha / 
ityadi // Yatharthadipihd. 

Yayail kama krodhan lobhan / mfiji jiven jo hoye ubha / to niraya- 
purichi sabha, / patala jana 1 1 Jndneshvari. 

Tari hefi trividha triprakara jana / naraka praptichefi dyara heft 
sadhana / sarva &suricheS mula smapurna / asen hefi nashana &tmayachefi // 
Ohitsaddnandalahari . 

1 Of. Mhanauni pudutin Kiriti / he k&madi dosha tripufei / tyajavi g& 
vokhati J aghavafi. vikhi // Jnaneshvari. 

2 Of. Jo tamoguna sansara / tyachefihi jefi prayeshadvara / te heohi 
triprakara / sute yafipasuni tochi pave muktiten // Yathdrthadipihd. 

Tari he je kama krodha lobha jana / he tighe je narakachen dvara 
sadhanatenhi karuna / tibifi. karuni vimukta hoila jana puma / yayafihuna 
virahita // Ohitsaddnandalahari. 

E pana jo tyajaya to asuri sampatfcithi ati vidura.rahevaya ane moksha 
anubhav&ya.— Dvivedi, 

3 Of. Taisa kamadikin tighifi / sandila sukha pave jagin / sangu l&he 
moksha margin / sajjanachan // Maga satsangefi prabalen / satshastracheni 
baled / janma mrityuchin nimalen / nistare raneu // Jndneshvari, 

Maga to apulefi shreyah Badbana / vedabodhita acharela ga sampurna / 
purvin kamadi pratibandheS. karuna / shreya heft jana nacharatu JJ 
Ohitsaddnandalahari. 
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question 1 arises, viz., How can Desire be said to be the 
way to hell, when the Vedas themselves say that those, 
who perform the Jyotishtoma ( a Soma sacrifice con- 
sidered as the typical form of a whole class of sacrificial 
ceremonies ) with the desire of going to heaven, do 
obtain a seat in heaven ? In the next two verses, Shri 
Krishna answers this question, and teaches Arjuna what 
his attitude in general should be towards the Shastras. 

?T 5T q*T II Vk II 

^rirerr ^ n ** « 

JTW qtestfrs’an*r: IMS II 

11 He, who, having cast aside Scripture ordinances, 
acts under the Impulse of desire, does not gain 
perfection, nor ]oy, nor the highest goal. There* 
fore, let the Scriptures be your authority in de» 
termining what should be done or left undone. 
Knowing what is declared by the ordinances of the 
Scriptures, you ought to perform action In this 
world. Thus ends the Sixteenth Chapter, entitled 
‘ The Yoga of the Division between the God*like 
and the Demoniac endowments % In the dialogue 
between Shri Krishna and Ar]una on the Yoga 
Philosophy of the Knowledge of the Bternal in the 
glorious Upanishads of the Bhagavad'Gita.” 

We are told here 2 that those who perform sacrifice 
according to holy ordinance, certainly get the fruit for 

1 Of. ‘Jyotishtoma svarga kama/ yajitan, p&ve svargadharaa * /aisen 
bolati nigrnna / tari kama kaisen dvara narakachen ? // Yathdrtkadiplkd. 

2 Of. Aisefi sandehachefi stbala / tari to shaatrokta kama, tyachen ten 
phala / ashlstra kama amangala / aisen bolatase ya shlokin // Yathdrthadlpikd. 
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which they strive. But he, who scorns the ordinances 
of the Scriptures (yah shdstravidhimutsrijya 1 ) given in 
the form of 1 Vidhi Nishedha 9 (rules for practice and 
prohibitive rules ) and follows the promptings of desire 
( vartate kdmakaratah 2 ), that is, acts as bid by his 
desires, secures neither success ( na sa siddhimavapnotfl ) 
in the foolish attempts he makes for his future good, 
nor happiness ( na sukham ) in this world, still less 
Freedom, which is the Supreme Goal ( na pardm gatim ) 
of Human Life. Arjuna is, therefore, advised to hold 
the Shastras as authority ( tasmachchhdstram pramanante 4 ) 
in deciding what ought to be done or what ought not to 
be done ( kdryakarya 5 vyavasthitau). The Shastras, for 
instance, order that he who wishes to go to heaven should 

1 Of. Na dbarichi vidhichi bhida / na karichi apuli chada / vadhavitu 
gela koda / indriyanchen // Jnanrshvari. 

Shastranan vidhi vakyo— shreyaskame jyofcishtoma karavo, kalafija 
bhakshana ua karavuh evan — amuka karavun na karavun eva vidhi nishedha 
rupa ajnao, temane tyajiue, fyc. — Dvivrdl. 

2 Of, Ashraddhe karuni shastra vidhiten / kama lobhefi karuni taki 
sarvarthi / 4pule ichchhe karuniyan vartaviti / vihita karmaten takoaiyan // 
Ohitsadanandala hari. 

Kam^chara etale svachchhanda vicharathi vartavaman. — Dvivedi, 

3 Of. Jo shastra vidhi sodi / ani varte dharuni kamabhogachi godi / 
to svargasiddhi na pave he goshti thodi / to ya lokin hi sukha pdvenft // 
Jyasa nahihta loka doni / to moksha pa vend, mhanoni / sanganefichi nalage 
ya varuni / pari sangatoh kiii moksha hi to paveua // YathdrthadipiM, 

Evam paratra na svargu / ihika na vishayabhogq / tetha keutd prasangu / 
tnokshacha to // J/tdneskvari . 

NS. to ahika sukha na pave jana / tethen paragati svarga pavela 
kotbuna / athava moksha hi na pave gS pnrna / ati hina paparupa to // 
Okitsaddnandalaha ri . 

4 Of. Shastra inbanaila sandaven / ten rajyahi trina mandveh / je£l 
ghevavi ten na manAven / visiiahi viruii // Jnaneshvari 

6 Of. Jen karun ye, tefi karya / jen karun naye ten akArya / prApta 
hofcafi yA dohihcbA nirna>a / shastracha pram Ana tujalagin // TyA karya 
akaryAche£L vidhana / shastrin bolilen ase tyacben jnana / sampadoni pAvoni * 
samAdhana / karma karavayA hoshila yogya yA lokin // ShAstrokta riti 
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perform the optional ( Sakdma) dntiMWMA&ti on to the 
necessary ones ( Nitya naimittika ), hut faunae, Who Is 
anxious to have Knowledge and FreedMp,“jHiust avoid 
optional work altogether and perform only w^pcessary 
duties disinterestedly and offer them as sacrl&CWtU God. 
When Arjuna knows, thus, what the Scrij^tdfe^i otdain 
(jndtvd shdstra vtdhdnoktam), he is told that he would 
be fit to do action here ( karma kartumthdrhasi 

In short, the one great lesson we have to leant from 
this Chapter is that we must be Bhaktas ( qt 
God ), i.e., have Faith in God and His Word, if Wish 
to have true happiness, for, even those Who worship 
Him with worldly motives ( Arta ), are soon disgusted 1 
of sense-objects and become candidates for Knowledge; 
{Jijnasu ). Men of God-like nature, who alone can §H 
Bhaktas, are, therefore, said to be bom 
( Vimokshaya ). When Arjuna saw that ippself 
possessed some of the qualities of men of Demoniacal 
nature and was disheartened, thie Blessed Lord asked 
him not to grieve (Md shuchah ) and assured him 
that he was born of Divine nature ( Sampadam 
Datvim abhtjdto’st ), as he had Faith in Him and the 
Vedas. Men of Demoniacal nature, however, do not 
possess such Faith and are, therefore, said to be born 
for bondage ( Nibandkdya ). This is true not only in the 
case of individuals, but also in that of nations, as may 
be seen from the importance attached by Cicero, to Faith 
in God and Religion in the passage 2 translated thus : — 

sakanaa J pavale svargakhya dhama / shastrokta ntioha nishkama / moksha 
pavati /j Yatharthadipiha 

1 Of. Kshipram bhavati dharmatmd— B, G. IX. 31. 

2 Of. Quam volumps, licet, patres conscripti, nog amemus, tamen nee 
numero Hispanos, nee robore Gallos, nec calliditate Paenos, nee artibus 
Graecas, nec denique hoc ipso hujus gentis et terra© domestico nativoque 
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V ^selves as we will, 

Cpt*$fcript t£ Is tfit© ihat we have neither 

exceeded tllft Sa^irrds in number, nor the Gauls in 
strength, ttyac w “Wttthaginiaas in cunning, nor the 
Greeks if $tt, ttor, finally, the Latins and Italians, of 
this natiop'and land, in the special and native sense ; 
but We have excelled all tribes and nations in piety, in 
religious principles, and in this peculiar wisdom that we 
have recognized all things to be ordered and governed 
by the power and influence of the immortal gods.” 

Shfl Jnineshvara Maharlja says 1 that the men of 
Demoniacal nature, who are materialists, deny that the 
Universe is the eternal 'creation of God, that He is its 
Ruler, that the Vedas decide what is just and what is 
unjust, and that those who act justly are rewarded with 
the pleasures of heaven and those who act unjustly are 
punished with the torments of hell. Of the men born 
with Demoniacal endowments, even those who call them- 
selves Y&Jnikas (sacriflcers), perform sacrifices ( Yajante ) 
only in name (Ndtna yajnaiste) for show, and not in piety 
of faith ( Dcmbhen&vtdhipurvakam—XVI. 17), wasting 
what they call their gifts ( D&sy&mt ) upon the members 2 
of their own family or upon undeserving persons who 
stoop to their lust, and thus naturally fall down into a 
foul hell (patanti narake’ shuthau — XVI. 16). The 
sacrifices ( Yajnah ) of the men of God-like nature are 
done in sincerity of fa ith and in full conformity with the 

sensu Italos ipsos et Latinos, sed pietate, ic religione, atque hac una 
sapiontia, quod deorum lmmortalmm numine omnia regi, gubernarique 
perspeximus, oinnes goites nationoe jut super a vim us. — Oic. Be. Har. Jteyp, 2. 

1 Of. lari \ishva hX an idi thavo / etha niyanta Jshvaru R&o / chaudiye 
nydyajnyao / mvadi Vedu // Veden anylym pade / ten niraya bhogefi 

x dande / sanyayi to suiav ide / svaigifi jiye // Aim vishva vcvaathd j an&dt je 
P£rtbl / te mh iiiati ten vuth l / aghaven hen // Jmneshmn. 

2 Of. Stiiputradika karaDen venchiti vitta —Yattuuthadipika. 

14 
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scriptural ordinances, and their liberality ( Ddnam 1 ) too 
is absolutely unselfish. In their general dealings, they 
are always ready to pay more than, what they can, by 
any reasonable person, be thought to owe, and to receive 
less than what can be thought to be due to themselves. 
It is said in Shri Bhagavata 2 that Sattva, Rajas and 
.Tamas are the three qualities of Prakriti, that, endowed 
with those qualities, the one Supreme Spirit bears the 
different names of Hari ( Vishnu ), Virinchi ( BrahmS. ) 
and Hara ( Shiva ), as He presides at the functions of 
preservation, creation and destruction, and that, still, the 
highest good proceeds from Him ( Vishnu ) that is 
constituted entirely of the quality of Sattva. The 
God-like nature, which is formed of Pure Sattva 3 , is, 
therefore, to be always welcomed and the Demoniac 
nature, which is an embodiment of Rajas 4 and Tamas, 
is to be entirely avoided 5 . Arjuna understands this and 
enquires, in the next Chapter, whether the state of those, 
who are full of Faith but who, instead of worshipping 
God as enjoined by the Shastras, worship unauthorised 
beings with their peculiar rites and ceremonies and do 
fierce penances with Faith but against the Shastras, is 
S&ttvika, Rajasika or T&masika. Shri Krishna, therefore, 
gives him detailed information on the subject there. 

1 Of \ Evancha vitta lobha nasane / hefi. phala daivi sampattichen— 
YathdrthadipiM . 

2 Of. Sattvam rajastamaiti prakriter gunastairyuktah parah purusha 
eka ihilsya dkatte / sthity&daye Hari Yirauchi Hareti saujnah ehreyansi tatra 
khalu sattvatanor nrinam syuh // 1.2, 23, 

3 (Jf. Div etale prakashavuii e dhafcu uparathi prakashdtmaka te deva 
arthat sattva guna, te sambandhi te daivi. Mate daivi sampatta etale 
sattvika vritti. — Dvivedi. 

4 Of. Rajasi tamasi je kriya jana / tecbi he asuri sampatfci puma— 
Chitsaddnandalahari,' 

6 Of. Atau je asuri sampattiien abhimukha/ pahon uaye jayanchefi 
mukba— Yathdrthadipihd . 



CHAPTER XVII 

( SAPTADASHO’DHYAYAH ) 


SYNOPSIS. — Arjuna finds, at the end of the last 
Chapter , that very great stress is laid upon the 
authority of the Shastras and therefore asks , at 
the beginning of this , information about the 
state ( Nishtha — XVII. I ) of those worshippers 
who are full of Faith ( Shraddhayanvitah — 
XVII. I ) put who cast aside the ordinances of 
the Scriptures ( Shastravidhimutsrijya — XVII. 
I ). Faith , which means * Pure Sattva or 

Antahkarana, i.e the internal organ called 
heart’, is of three kinds ( Trividhd bhavati 
shraddha — XVII. 2 ), viz., Sattvika, Rajasika 
or Tamasika, according to the tendencies with 
which a man is born ( Svabhdvajd — XVII. 2 ). 
Pure Sattva seeks the Path of Knowledge and 
Freedom and Impure or Mishra Sattva , Rajas 
and Tamas the path which leads to births and 
deaths (Sattvdnurupd sarvasya shraddha bhavati 
Bhdrata — XVII. 3), just as pure water sustains 
life , and water mixed with poison destroys it. 
Whatever a man’s Faith is, he is even that (Vo 
yachchhraddhah sa eva sah — XVII. 3). 

Possessors of Pure Sattva worship Nirguna or 
Saguna Brahma and obtain Nirguna or Saguna 
Mukti. People who possess Mishra Sattva 
worship the Gods (Yajante sattvikd devdn — 
XVII. 4), the Rdjasika the gnomes and giants 
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( Yaksha rakshdfisi rajasah—XVII. 4) and the 
Tdmasika , departed Souls and goblin hosts 
(Pretan bhutaganahshcha — XVII . 4), and , after 
death , go to their several objects of worship 
(Yanti devavratd devdn &c. — B. G. IX. 25). 
But those , who practise fierce penances against 
the orders of the Shastras ( Ashastra vihitam 
ghoram tapyante ye tapo janah — XVII. 5) and 
torment the Individual Soul within the body 
( Manchaivantah sharirastham — XVII. 6), in 
spite of their foolish faith , go to hell t like men 
of Demoniacal nature. After answering the 
question of Arjuna in this way , Shri Krishna 
gives the Sattvika, Rdjasika and'Tamasika kinds 
of foods , sacrifices , penances and gifts (Aha- 
rastvapi sarvasya trividho bhavati priyah / 
yajnastapastathd danam tesham bhedamimam 
shrinu — XVII. 7) with this object, that all the 
Sattvika things may be followed faithfully and 
the rest avoided altogether . The threefold 
penance of body , speech and mind ( Shdriram, 
vdhgmayam and manasam) given in this 
Chapter deserves special attention, as it is 
absolutely necessary for spiritual advancement. 
The defects in Sattvika actions are cured by the 
pronunciation of the triple Name of God (Om 
tat sat — XVII. 23), because it is that by which 
the Brahmanas and the Vedas and sacrifices 
were created in olden times (Brahmandstena 
vedashcha yajndshcha vihitah pura — XVII. 23). 
But, whatsoever is wrought without faith- 
oblation,* gift, penance or other deed ( Aslirad- 
dhaya kutam dattam tapastaptam kritancha yat 
— XVII. 28)— is called ‘ Asat 1 (bad) and it is 
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nought both after death and here (Na cha tat 
pretya no iha~XVII. 28 ). 

O Beloved Lord ! , how paradoxical it is that Thou, 
Who art a Paragon of Forgiveness and a Fountain of 
Mercy, shouldst not be able to put up with the least 
insult offered to Thy Lovers and shouldst condemn the 
offenders to eternal darkness ! Thou whisperest ‘I serve 
as I am served ’ . O Mighty Ocean of all virtues ! , a 
drop of Thy Water is more than sufficient to form what 
is called God-like Nature. O Shri Krishna ! , a touch of 
the philosopher’s stone of Thy Grace has the power, we 
know, to convert in a moment the worst Demoniacal 
nature into the best God-like one. Why should we, then, 
worry ourselves about these natures, leaving the silent 
worship of Thy Holy Feet, which wards off all evil and 
secures the highest bliss ? For, although Thou art ever 
immersed in bliss, yet our enjoyment of it, through Thy 
benign favour, is superior to Thine, because we have 
suffered once the bitter pain of ignorance, whereas Thou 
hast never forgotten Thyself and canst not, therefore, 
appreciate the difference except through us. The 
happiness of one, who has always been in the shade, must 
certainly be inferior to that of him who goes there for 
shelter after a long and tiresome walk in the sun. Thy 
Magnanimity, in this respect, O Merciful Lord !, is indeed 
beyond comparison. This is all that we can say 1 We 
shall now, with a deep bow, proceed with the Comment- 
ary as Thou shalt direct. 

In the last verse of the last Chapter, Arjuna is 
advised to act in conformity with the Shastras. He, 
therefore, puts this question 1 in the first verse here. 

1 Cf* Purvddbyayache she vatin / ‘ tun sh as tran uru pachi varte gd I 
JLiriti I 1 / aisen bolatan Arjunachya potifi / jen pusaven ten pusatase yd 
Bhlokln Arjuna // Yathurthadipikct. 
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rT^t fogr g^T^T w&mr$) Tsrera iiu 

M What is verily the state of those, O Krishna! • who 
worship fall of Faith, casting aside the ordinances 
of the Scriptures — Sattva, Rajas or Tamas?” 

From the last verse of the last Chapter, Arjuna 
understood 1 that a candidate for Knowledge and Freedom 
ought to abandon optional ( Sakdma ) work as Akdrya 
( what ought not to be done ) and do disinterested 
(Nishkama) duties alone as K&rya (what ought to be done) 
and offer them as sacrifice to the Personal God 
( Ishvardrpana ). He also gathered that this was the 
course adopted by one born with God-like endowments, 
that is, by one whose state was that of Pure Sattva. 
This idea he expresses by the word *tu 9 ( verily ). Now, 
he wishes to know 2 * * * * the state of those ( tesliam nishthd) 
who are full of Faith ( shraddhayanvitah ), like men of 
God-like nature, but who, abandoning, like the Demons, 
the worship of the God of Gods, enjoined by the 
Scriptures (ye shdstravidhim utsrijya\ adore (yajante) 
other beings. He is sure that it is not Pure Sattva. He 
enquires, therefore, whether it is Impure ( Mishra ) 

1 Of. Tari nishkama uni Krishnarpana / heil moksha sfidhana asadha- 
rana / he shraddhfi, he nishtha shuddha sattva guna / aisa nipuna mi 
Tuzya prasaden // Parantu sodoni skastra vidhi / ani arambbilefi tya 
karmacki shraddha niravadhi / kartavya toil avidhi / tyanchi nishtha ton 
kaya ten mi nenen jj Tari ten kaya misbra sattva / kill tya nishthesa rajasa 
tamasatva / hen ton kalaveh maja tattva / aisefi eka aksharen *tu * shabdefi 
suchavi II Yatharthadipika. 

2 Of. Shastr&vara shraddha asunahi manushya ajnananefi chukato. 

Udaharanartha, sarvavyapi Parameshvarachefi. bhajana pujana karaven ha 

shastra vidhi soduna devatanchyacha nadifl legato ( B. G. IX. 23 ). Tari 

asha purushachi nishthd mhanaje avastha agara sthiti konati asa Arjunaehl 

prashna ahe.— Qitarahasya, 
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Sattva, Rajas or Tamas. Shri Krishna, therefore, tells 1 
him, in the next verse, the three kinds of Faith with 
which persons are born, but which have, of course, got 
nothing to do with the path of Freedom. 

IN rTTJT^ft ?TT Sjnj IRII 
** Threefold is the Faith of mankind * it is produced 
from tendencies ( of the past life ). It is S&ttvlka, 
Rijaslka and T&masika. Hear of it." 

The reply, which the Master gives to the question of 
the disciple, is that the Faith of the embodied (shraddha 
dehindnfi ) is of three kinds ( trividhd bliavati). It is the 
result of the actions done informer births ( sd svabhavajd 3 ). 
The meaning of the word 1 svabhava 9 is the tendencies 
with which a man is born and which depend upon the 
nature of the actions he may have performed in previous 
lives. As the actions of men are Sattvika or Rajasika or 
T&masika, so their tendencies and Faith must also be of 
one of the same three qualities. These three Faiths 
Arjuna is asked to hear from Him ( tam shrinu *). As he, 

1 Of. Atdfi yasa uttara / moksha marga vegalechi Sarveshvara j mishra 
sattvadi ehraddkabheda itara / yd shlokin bolato Shri Bhagavdna // 
Yatharthadipi kd. 

2 Of, Bhagavanta bolata jdld / kin trividha shraddha hote dehadhari- 
yala / te svabhavajd mhanaje udbhava bolila / trividhdnsahi sanskarapdsimi || 
Yathdrthadipikd. 

3 Of. Tari dehi je kin prani yansi / svabhavaja shraddha hoye paryesin / 
janmantarin keleil je karmadharmdsi / sbubhdshubhdsi sanskaren jana // 
Chitsadamndalahari . 

E shraddha svabhavaja etale svabhavathija thayoli hoya chhe. 1 Ayuh 
karma cha vittancha vidya nidhanamevacha panchaitani vilikhyante 
garbhasthasyaiva dehinah’ : e vachanamdn kahelu chhe tema pragbhaviya 
punyapunyfidi sanskdra te svabhava janavo. Sva etale je pota teni sdthe 
thaya chhe te svabhava, — Dvivedi. 

4 Of. Taisia jihin jihin chinhifi / shraddheohin rupen tinhia / dekhati 
te vdni / avadhari pda // Jmneshvari 
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however, could not understand 1 how Faith, which was 
nothing but Pure Sattva, could be threefold, Shri 
Krishna clears the doubt in the next verse. 

3RTT vrsrfcT stfst i 

vs w . ii^ii 

“ The Faith of all 9 © Bharata ( Descendant of 
Bharata ) !, conforms itself to the Sattva 
( Antahkarana or heprt). The man consists of his 
Faith i whatever his Faith, the same is he*” 

Faith is undoubtedly Pure 2 Sattva, but like pure water, 
it takes the quality of the substance that is mixed in it. 
Just as pure water mixed with sugar becomes sweet, and 
the same mixed with pepper or quinine becomes pungent 
or bitter, in the same way, the Pure Sattva or heart of 
Arjuna becomes pious or God-like in the company of 
Shri Krishna, and that of Duryodhana becomes wicked 
or Demoniac by the contact of Shakuni, although both 
have been the descendants of Bharata. The Faith of 
Pure 3 Sattva, therefore, seeks the path of Knowledge 


1 Of. Parantu shraddha ton shuddha sattva vritti J te kaisi mhanavi 
trividha ? — Yathdrthadipikd. 

2 Of \ Shraddha vritti shuddha sattva / he goshti ton tattva / parantu 
jaisen tyasa mishratva / taisi shraddha te upaje aga I Bharata // Bharata 
vahshaja tun Arjuna / Bharata vanshajacka Duryodhana / tun Mazyd 
sangatinen sajjana / durjana to sangen fehakunichyil |/ Yathdrthadipikd. 

Dusarjft shlokanta Sattva shabdacha artha dekasvabhava, buddhi kinva 
antahkarana asa ake. Kathopanishadanta (VI. 7 ) Sattva ” shabdacha ha 
artha al& iihe. — Oitdrahasya. 

Jaisen jivanachi udaka / pari vishiu hoye maraka / kan miriyaii maji 
tikha / ufisin goda // Jndneshvari. 

Prakasharupa svabhava ase jana / kevala sattvaguna jethen pradhana / 
apanchikrita panchamahabhutahcheh nirmana j tenchi antahkarana sattva 
shabdeh // Ohitiadananfialahari . 

3 Cf. Shraddha sarvafisa ye riti / mhanoni mhane Jagatpati / kin 
shuddha aattvfhhi shraddha dhari ni vritti / pravritti dhari shraddhA rajasa 
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and Freedom and that of Mishra Sattva, Rajas and 
Tamas the path which leads to births and deaths. This 
is the full meaning of the statement made in the first 
half of the verse, that the Faith of every man depends 
upon his heart ( sattvanurupa sarvasya shraddhd bhavati ). 
Now, a man is said to assume the form of the object 
which he worships with his Faith, because Faith is the 
Pure Sattva in which the Individual Soul'lives in the 
form of a reflection. The Individual Soul, therefore, 
cannot consist of anything but Faith ( shraddhamayoyam 1 
purusho ), as the reflection of the sun in water must 
consist of water and nothing else. Thus, whatever is a 
man’s Faith, that is the man himself ( yo yachchhraddhahP 
sa eva sah ), which means that a man, by thinking 
always of the object in which he has Faith, assumes its 
form when he leaves this body. For, it is said in 
Chapter VIII. 6 that whosoever at the end abandons 

tamasanchi // Sattvanurupa shraddha bolili / tyachi tika aisi j&li — Y at hart ha- 
dipihd. 

1 Of. Ha purusha shraddhamaya / jyachi shraddha tochi hoya / magefi 
Gitemadhyen nirnaya / jfila aisa // Yachen aisefi tattva / kin shraddM 
mhanaje shuddha sattva / jya sattvin jivatva / ten sattvachi shraddha Jj 
Ya karanen shraddhamaya / hit jivapurusha, aisa nischaya— Yathdrtha- 
dipiM' 

Kemake purusha— jiva ckhe te shraddhamaya chhe, shraddharopa 
chhe. — Dvivedi. 

2 Of. Mhanaje jyachi shraddha jaya / to purusha pavato taya / kifi. 
jyachi shraddhA tenohi hridaya / dhyanin manifi disatase // Maga to tadrupa 
hoto / dehantifi tefichi rupa to p&vato / jo jya devasa bhajato / tochi ftthavato 
dehantiii // Athava laukika riti / jo padartha avade antin / tochi sarvada smare 
mati / teohi shraddha tayachi // Tyasi tencha dehavasanin / prana nighat&ii 
athave mhanoni / to tadrupachi houni / utpanna hoto // Yathdrthadipihd , 

Jaisi shraddha taisefichi svarupa tydteh / hen ton varma jana ga niecha- 
yaten— Ohitsadanandalahari. 

Jeni jevi shraddha hoya te tevo thaya ohhe e niyama chhe. Etale jeva 
prakarana antahkaranathi jevi vasanS purvaka shraddha hoya tevo te purusha 
chhe ema samajavun — Dvivedi* 
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the body, thinking upon any form, to that form only 
he goes ( Yam yam va’pi smaran bhdvam tyajatyante 
halevaram tarn tamevaiti ), having been used to ponder 
on it ( Sadd tadbhdva bahvitah ). Just as we find 1 

the water in a tank, as well as the reflection • of 

the vacuum which falls in it, take a circular or 

quadrangular form according to the shape of the 

tank, so the Sattva and the reflection of the Indi- 
vidual Soul in it assume the form of the object that 
is remembered at the time of death. Assuming that, if 
the Sattva is pure, the Soul worships the God of Gods 
alone, in the next verse, Shri Krishna speaks of the 
objects of worship of the Faiths of Impure Sattva, 
Rajas and Tamas. 

rfURTT 3TCT5 II « II 

11 The Sattvika worship the Gods f the Rfi]asfka the 
Yakshas ( gnomes ) and R&kshasas ( giants )» and 
the others, the T&maslka men worship the Pretaa 
( departed Souls ) and the multitudes of Bhutas 
( spirits ). M 

By the Sattvika 2 are meant here those who possess 
Impure Sattva ( Mishra Sattva ) only. They worship 
the Gods ( yajante devdn ) such as Indra and others, and 
when they die they go to the Gods too ( Devdn devayajo 

1 Of* Vartula, chatushkona, jaisen stkala / taisencha tya madbyefi jefi 
jala / fcaiseficha tya madkyen kevala | akfisha pratibimbaten /f [ Deh3,va8anin 
jaisi smriti / taisioha pave dehakriti / taisicha parasparen sattva prakriti / 
sattv&nurupa pratibimba // Yathnrthadipikd * 

2 Of. Aga l Partha 1 j© sattvika / mishra sattva hounihi koni eka / 
sakama svargadi kamuka / te yajiti yatha shastra sattvikan devantefi // 
Yatharthadipika, 

Vasu rudradityadikan devan laguna j yajiti jana sattvika t s—Chfr 
iodcLnandalahari, 
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ydnti—B. G. VII. 23 and Ydnti devavratd devan — B. G. IX. 
25 ). The Rijasika 1 , who worship the Yakshas or 
gnomes, who are the servants of the Lord of wealth 
( Kubera ), and the Rikshasas or giants, take birth 
among those capricious beings of great power and 
gifts. The others, who are Tamasika 2 3 * , worship the 
Pretas or the departed Souls and the hosts of spirits 
( bhuta gandnshcha ), like Vetala, by offering animal 
sacrifices, and ultimately become ghosts themselves 
( bhutdni ydnti bhutejyd-rB. G. IX. 25 ). After describing 
the three kinds of Faith, Shri Krishna speaks 8 , 
in the next two verses, of those men who do severe 
penances with Faith but against the Shastras. 

g rora i fefta trr crefr afr awn i 

ti ^ 11 

IK 11 

“ The men who practise dire penance, never en)oined 
by the Scriptures, who are full of religious 
hypocrisy and egoism and of desire, attachment 
pud strength, who are witless and who torment the 
groups of elements in their bodies and Me also 
seated within the bodies — know these to be 
Demoniacal in their resolves/’ 

Here, we find the case of those men who perform 

1 Of. Ani je kill yaksha kuberan laguna / rakshasafisi purna bhajatati— 
OhiUaddnandalahari. 

2 Of. Maroni je pish&cha jiile / te prefca shabdeii bolile / bhuta shabdeii 
lekhile / yetaladika // TatharthadipiM . 

Jiva vadhefi. s&dhuni bali / bhuta preta kulen mauli / shmash&nifi 
sandhyak&lifi / pujiti je // Jndneshvari . 

3 Of. Tya prashnavaruni / sangitale Bhraddhabheda tin! / shastra 

vidhi soduni / vartati te dofi shlokin vamlto // Yatharthadipiha. 
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fierce austerities ( ghoram 1 2 3 4 5 6 tapyante ye tapo jandh), not 
ordained by the Scriptures ( ashdstra vihitanfi ), which 
Arjuna had specially in his mind when he put the 
question. They are wedded to hypocrisy or show 
of Mantras and Tantras and Egoism or thinking too 
highly of themselves (dambhdhankarc? sanyuktdh \ and 
are filled with desire of worldly objects, attachment 
to wife and children and strength to bear any kind of 
hardship necessary to secure sense-objects ( kdmaraga 
baldnvitdh 4 ). They are foolish ( achetasaffi ), because 
they torture the aggregated elements forming the body 
( karshayantaffi sharirastham bhutagramam ) by making 
fasts and mortifications, of which no mention is made in 
the Vedas or Shastras or Puranas, and render their 
organs unfit to perform their functions. Thus, they do 
not see that they put Me Myself also, living within their 


1 Of. Aga I jefi navhe shAstra vihita / ten tapa ghora tapati atyanta / 
dambha ahankara sahita / yukta karnen vishaya pritinen balenkaruni / 
YathdrthadipiM. 

Sharira shoshana nafiva tapa / ten prarabdha bhogAnurupa / hridayin 
Hari chintanen sadrupa / hen mukhya tapa tapahmaji // Ekandtlii 
JBhagavata . 

2 Of. Tari ashastra vihita ten hi aisen / shastren veden jen pratyaksha 
n& anumanilen nase / kan Agamen hi bolilen sarvanshen / nahifi ten 
ash&stra vihita // Ohitsaddmndalakari . 

3 Of. Dambha etale vesha bhasha mantra tantrAdi atopa ane ahankara 
etale vidya kula shilAdi mar Am ah chhe tevaii koiman nathi ema garva. — 
Dvivedi. 

4 Of. Vishaya prapti nimitta jen duhkha sahayeh / tayAchefi nama 
bala aisen Mi mhanefi — Chitsadunandalahari . 

5 Of. Mudha etale buddhihina, vivekashunya. — Evivedi. 

6 Of. Jada bhutancha ha grama / navadvara pura jyaohefi nAma / yasa 
kashti kariti adhama / tyamuleh Majahi duhkha deti // YathdrthadipiM. 

Vrithachi upavasadika kariti / navaratradikeh nana vrateii Acharati / 
svabuddhi shastra virahlta vartati / teneh atiti bhutagrama // Ohitsadamnda - 
lahari . 




221 


bodies ( Mdnchaivdntah 1 sharirastham ) as the Individual 
Soul ( Mamaivdnsho jivah—B. G. XV. ^ ), to extreme pain. 
Arjuna is, therefore, asked to know such persons, in 
spite of their faith ot*confidence in what they do, to be 
of Demoniac convictions ( tdnviddhydsurefi nishchaydn ). 
Those who undergo penances prescribed by the Shastras, 
at least secure their worldly interests, but these fools 
discipline the flesh for the purpose of going to hell only. 
Their resolves are said to be Demoniacal, because they 
share the same fate as that of the persons born with 
Demoniac endowments described in the last Chapter. 
The two following quotations taken from the publi- 
cations of Messrs. Natesan & Co. show the wonderful 
agreement on this point between Shri Ekan&th, the 
great Teacher of the Bhagavata Dharma in Maharashtra, 
and Nfinak, the Founder of Sikhism in Northern India 
“ One need not renounce his belongings and go to a 
forest. One need not prepare the mind by hard 

self-control for difficult Samadhi. If we only worship 
Hari and chant His name, salvation will stand begging 
at our doors. Look at the Gopis. Had they any 
learning? Had they practised any of the Sfidhanas ? 
No. Their one qualification was the steadfast Bhakti 
of the Lord through thick and thin ; • and that 
was enough. Why curb the senses? Why run away 

1 Of. Kill Mi ya sharirin j jivatva pavoni asatoii jo antarih / tya Maja 
nstnapari / duhkha deti duhkha detan shariraten j] Yathdrthadipiha. 

Apulan para van dehin /jen virun kariti kakin /*ten Maja atmey&n 
pahiii / hoye sinu // Jndncshvari . 

2 Of, Tyanfca je klesha shistra vihita / tya kleshen tyancheil svahita / 
ashfUtra klesha deti atyanta / te narakatenchi pavati // Kin purv;tdhyayafifca 
asura jana / je bolilok tyaiiten naiakincha patana / mhanuni he durjana / 
asura nischayeii janave // YatfiArthadipikd, 

Shariramah raheli indriyo, temane krisha kan nakhe chhe, Potapotand 
kdryana vyapara karaya asamartha banavi dei. — J Dvivedi. 
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from the objects of the senses ? Whatever thou hast, 
dedicate to God and chant His name. Meditation 
requires high intellect. How can the man in the street 
practise it? The rituals and ceremonials require 
accuracy in performance. Their rigid discipline is very 
difficult. But a Bhakta requires no such discipline. A 
Bhakta’s progress towards God is like that of a young 
prince to his father, the king. While other visitors wait 
in the ante-chamber, the prince goes boldly to his father 
and talks with him. So the Yogins wait and wait but 
the Bhakta directly -and with ease attains salvation. 
Leave then, therefore, the noble flights of philosophy 
to men of genius and the complexities of ceremonies to 
those who might like them, and take this straight and 
easy path of Bhakti.” — S/iri Ekanath. 

“ God maketh Himself manifest and beholdeth men. 
He is not pleased by obstinate penance nor by many 
religious garbs. He who fashioned the vessel of the 
body and poured into it His ambrosial gifts, will only 
be satisfied with man’s love and service. They who, 
though ever reading, forget God’s name shall suffer 
punishment, and notwithstanding their great cleverness, 
undergo transmigration. He who repeateth the Name 
and thus eateth the food of fear, shall become a 
pious worshipper and be absorbed in God. He who 
worshippeth stones, visiteth places of pilgrimage, 
dwelleth in forests, and renounceth the world, wandereth 
and wavereth : How can his filthy mind become pure ? 
He who meeteth the True One shall obtain honour." — 
Ndnak. 

Here ends 1 the reply to Arjuna’s question. Shri 
Krishna now tells,. Arjuna, in the next verse, that as he 

1 Of, Aijunaohyft prashn&chin uttaren zalin. — Gitarahasya. 
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has already heard the three kinds of Faith, He wishes 
him to hear the three kinds of food, sacrifice, oenance 
and almsgiving also. 


?Rfrr fsr^r: i 
^5 ii ® II 


“ The food also which is liked by all is threefold and 
likewise sacrifice* penance and almsgiving. Hear 
the distinction of these.” 

As we are given 1 , at the beginning of this Chapter, 
the three different kinds of Faith, viz., Ssittvika, 
R&jasika and Tamasika, so the Blessed Lord gives 
now the three kinds of food also dear to mankind 
( dharastvapi 2 sarvasya trividho bhavati priyah and 
likewise the triple sacrifice, penance and almsgiving 
( yajnastapastathd ddnam 3 ), and asks Arjuna to listen to 
the distinctions regarding them ( teshdm bhedamimam 
shrinu ) patiently. In the next three verses, we find a 
description of the three kinds of food, viz., Sattvika, 
Rajasika and Tamasika. 



TRT‘. f%TOT: ftsrer TOT snsiTTi II d II 


1 Of. Atari ehraddbe pramaneucba ahara, yajna, tapa va d&na yfinohe 
sattva, raja va tama yii prakritl gunanmulen niranirale bheda kase hot&ta va 
tyamulen svabhava vaicbifcrya barobaracha kriya vaiobitryahi kasen utpanna 
hotefi yachen varnana karitata. — Qitdrahasya. 

Trana prakarani je sbraddba kabi tene anusfireja, manasone je aharani 
ruchi thaya cbhe, arauka prakiirana yajna dana adini ruchi thayd chhe, to 
pana thaya chhe, cma samajavun.'— Dvivedi. 

2 Of. Aga I sarvansabi triprakara / priya boto abara / yajna, tapa, 
danabi yathMhikara / priya hoti // Yathdrthadqri M. 

3 Of. Devatoddeshen dravya tyaga karaneu / tayachen nama Mi yajna 
mhanefi / tapa teu sharirendriyen shoshaneft / kricbcbhra chandrayanefi 
ityadiken // Buna shabdefi svasatfcecba tyaga karanen / parasatt& tefcbe 
apadanen / tayasi dana aiseb Mi mbane / jana kbuue yaya tibincbya // 
GhtUaddnandaZahari. 
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sn^ra ’Tsrer^rvT 3 ^wn<K i mwy t n ^ II 
qremui ^ i 

^iJrar tfrsrc aw w i fa q qi 11 1 ° 11 

“ Such foods as increase life, purity, strength, health, 
]oy and relish, as are juicy, oily, nutritious and 
cordial, are liked by tbe Sattvika. The R&)aslka 
• desire foods that are bitter, sour, salty, overshot, 
pungent, dry and burning and which cause pain, 
grief and sickness# And the food which is stale, 
savourless, putrid, kept from oversight, and 
even leavings and impure food are liked by the 
Tamasika.” 

The foods which are dear to the Sattvika ( ah&rdh 
sattvikapriyah ) ar£ those which augment ( vivardhandh ), 
first, the period of life (ayuh 1 ) by making the body 
stout; second, the purity of those people who are 
naturally R&jasika or Tamasika by the use of them or 
cheerfulness of mind ( Sattvaft ) by making it steady; 
third, bodily strength ( bala 3 ) by giving vigour to the 
nerves; fourth, health ( arogyaS ) by removing diseases ; 

1 f.G Sattvika priya ahiira / sevitan hoya ayushya phara / ya goshticha 
ais& nirdhara / kin ayushya mhanaje dehapushti // Yathdrthadipi M. 

Tari Ayushya mhanaje chirantana jineil — Ckitsaddnandalahari. 

Ayush etale jivana tene vadhare teva. — Dvwedi. 

• 2 Of Ani vriddhi s^ltvachi / mhanaje buddhi rstjasii tamasanchi / 
sattvikaharen houn lage aachi / divasen divasa sattvika // Athava vriddhi 
sattvachi / mhanaje manache toshachi — Yathdrthadipihd. 

3 Of. Sattva mhanije chittachen sthairya jana / duhkha thora prapta 
jaliya nirvikara puma j bala ten sharira samarthya nirv&na / shrama hi na 
uchita karyin // Ckitsaddnandalahari , 

4 Of. Sarva vyaditfncha jo abhava jana / arogya mhanije tayan laguna— 
Ohitsaddnandalahan. 

Arogya etale roganudaya tene vadharanara. — Cvivedi. > 
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fifth, joy or comfort ( sukha 1 ) which one feels after 
taking meals ; and sixth, relish (pritfl) or desire for food. 
These are the results which the foods of the S&ttvika 
are expected to produce. The kinds of foods 3 , however, 
must be juicy ( rasydh ) or abounding with juice, 
oleaginous ( snigdhah ) or oily, nutritious ( sthird 4 ), Le., 
nourishing or substantial, and cordial ( hridya 5 ) or 
agreeable to the sight as well as to the taste. What are, 
then, such 6 foods ? They are pure milk, clarified sugar, 
unadulterated ghee, good and well- cooked rice, cereal 
and nut foods, wheat-bread, clean and properly baked, 
and nourishing roots. Ripe fruits and fresh vegetables 
may be used as relishes to the foods. The Rajasika 
are fond of foods ( ahara rajasasyeshtd ) which are too 
bitter, sour and saltish (katvamla lavana 1 ), as well as 
those which are too hot, pungent and dry ( atyushna 

1 Of \ Sukha tea bhojanantareh alhadavritti puma — Chitsaddnanda - 
lahari. 

2 Cf. Priti shabden ruchi upajati — Yatkarthadipikd, 

Priti — ruchi tene vadharanara. — Dvivedi. 

3 Cf Te ahara rasya mhanaje rasa sahita / snigdha ghrita mishrita / ani 
sthira je dehanta / rasa houni pushti deti // Yatharthadipika. 

Eva je rasya etale dugdhadi mishta rasavala, snigdha ghritadi jeva, 
Bthira etale sasara, hridya etale manane ruchikara.— Dvivedi. 

4 Cf. Sthira shabdeh rasadi anshcn karuni / sharirin chirak^la rahati je 
triptapanifi— Ohitsadanandalahari. 

6 Cf. Hridya mhanaje manorama / drishtifl dekhatail chakhatafihi 
manaaa vate uttama / anna nirmala parama / m hand veil // Yatharthadipika . 

Ani hridya shabdeil bridayangama sugandhita / maria ullhdsata 
bhakehitah — Ohitsadanandalahari . 

6 Cf. Evancha kshira, sharkara, ghrita / anna godhuma tanduladikrita / 
ani paka nirmala atyanta / jo hridya ramya vate hridayaten // Yatharthadipika, 

7 Of. Je pad artha atyanta kadavata / ani je atyanta am bat a / ani 
atyanta kharata / ani atyanta ushnahi // Ani tikhata je bahu phara J ani ruksha 
dhanyache prakara / ruksha dhdnyachd nirdhara / jifi chikana dhanyen 
na aeati // Atan ya rajasa priya dhara jati / bhakshitancha j^lun lagati j 
tenefi karuni duhkha deti / shoka upajaviti chittaten // Yatharthadipika . 

15 
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tikshna ruksha ) and which cause burning sensation 
( viddhinah ), The result is necessarily pain, grief and 
sickness ( duhkha shokdmayapraddh), Here, the prefix 
( ati 1 * meaning 1 too much * attached to ‘ ushna 9 ( hot ) 
is to be made applicable to all the words katvamla, 
&c. t because even the Sattvika take foods which are 
somewhat bitter, sour, &c, The foods preferred by the 
Tamasika are such as are, 1st, stale ( yatayamam 2 ), i, e.> 
as have become cold because some time has passed 
since they have been prepared; 2nd, devoid of taste or 
substance ( gatarasam like butter-milk or chaff without 
grains; 3rd, putrid (puti*), i,e,, rotten and stinking; 4th, 
those remained after the watches of the night 
( paryushitam 5 ); 5th, leavings ( ucfichhishtam ) and 6th, 

1 Of, E shlokamail je * ati ushna ’ ema kabyufi, chhe tyan ati shabda 
chhe te sarva pada sathe yojavo joie kemake nahito ldnchit katu kinchit 
ushna evun to sattvikane pana priya liovun joie. — Dvivedi. 

Ani rajasahara lakshana / atyanta katu am la lavana tikshna / tevhafi 
alpa katu amla lavna tiksbnapaua / Battvika kaiehi lagalen // Atyushna 
shabdiil atishaya / yacha sarvatra anvaya / atishaya nase tari priya/ 
sattvikasahi hoti // Yatharthadipikd . 

2 Of. Anna shijaliyavari / prahara eka loti jari / ten ^atayama* 
tadupari / mhanaveii anna // Yatkarthadijiikd. 

Athava * yatayama * mhanije aisen / shijalen pari prahara eka kramata 
ase — Ohitsaddnandalahari. 

Yatayama etale jena upara eka prahara vityo chhe tevun. — Dvivedi. 

3 Cf. Mhanaje valuni jalefi virasa / anna jen kafi— YathartkadipiM. 

Aisen takradika jen nihsara ase / tayatefi gatarasa mhanati sarvtiusheS. 

— Ohitsaddnandalahari, 

Gatarasa etale rasa vinanufi arthat bahu pakavinen vali nakhelun, ke 
mulathija rasahina. — Dvivedi . 

4 Of, Ani puti mhanaje durgandhihi— Yathdrthadipiha. 

Ani puti mhanaje durgandha jen ase— Chitsaddnandalahari. 

6 Of, Taisenchi paryushita jen pakva ase j pari eka ratra kramalyd 
sarYafishen / kin van shilen anekaii divasen / the vilen ase sfinchoniy&n // 
Ohitsaddnandalahari . 

Paryushita eka ratra rahelun, uchehhishta etale chhandeluS, — Dvivedi, 
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impure ( amedhyam 1 ) or unholy like onions, garlic and 
such other things, which more or less excite the senses 
or affect the brain and reason. The force of the suffix 
' api 9 ( even ) in 4 uchchhishtamapi 9 is that persons of 
T&masika nature are likely to so mean as to taste 
even the polluted leavings if they happen to be things 
such as sweets, etc., which they- like. The object 2 of 
giving these details about the different kinds of foods is 
that men of Rajasika and Tamasika temperaments ought 
to avoid Rajasika and Tamasika foods 3 and use Sattvika 
foods in order that they too may become Sattvika 

1 Of. itail ‘ amedhya ’ mhanije jen navhe pavitra / kande lasuna jefi 
jon apavitra — Yatharthadipika. 

Amedhya etale madya mansa adi mad aka mohaka padartha. — Dvivedi. 

2 Of. Ani vriddhi sattvachi / rahanaje buddhi rajasa tamasilnchi / 
sattvikaharefl houn luge sachi / divasen divasa sattvika // Yath firth ad ipiJta. 

3 Of. The result of the latest scientific investigations with regard to the 
use of flesh and stimulants may be gathered from the following quotations:— 

u In a word, man is provided neither with the teeth to cut flesh, nor the 
power to hold its poisonous salts in solution and pass them out of his body ; 
whilst the carnivore is provided with these powers to a very considerable 
extent. 

It has been truly said that the man who relies upon stimulants for 
strength is lost, for he is drawing upon a reserve fund, which is not 
completely replaced, and physiological bankruptcy must inevitably ensue. 
This is what the stimulants such as, tea, coflee, alcohol, tobacco, opium and 
cocaine do for those who trust in them ; they none of them introduce 
albumen, available for conversion into force and urea, they merely aid the 
calling out of reserves. 

These stimulants are necessary, however, to flesh-eaters, and the reason 
is simple, for on all flesh diets they are constantly taking uric acid and the 
xanthins, and these are first stimulants and afterwards depressants. They 
unnecessarily call out tha reserves and then plunge all into depression and 
feeble nutrition by blocking toe circulation ; and while this is going on, other 
stimulants, such as alcohol, tobacco, or tea, must be called in to keep things 
going. 

It follows that the only way to get clear of stimulants is to give 
them up ; if any are retained you must of necessity be led to take more and 
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( Ahararashuddhau sattvashuddhih — Chhdnd. 7. 26. 2 )« In 
the next three verses, Shri Krishna describes the three 
kinds of sacrifices. 

gresq ft fefa *rs *rrfcsra >5 11 U II 

srfiKhini g ^ *rg. i 

5T ii K\ w 

rar^tfTtr^RT JT^Rtr^iV^ i 

vraofofci m <rnro qRxr^rr 11 K\ 11 

#i That sacrifice is SSttvlka, which is performed by 
men without any desire for fruit, as enjoined by the 
ordinances, convinced in their mind that the 
sacrifice must needs be performed. But know that 


gradually to add others which are more powerful,’ 1 — -Diet % Food by 
Alexander Haig , M.A., M.D . 

“(1) A given area of ground, consecrated to the culture of corn, 
vegetables, and fruit, and to pasturage sufficient to meet the needs of a 
non-flesh-eatiug people, would y ield provision capable of sustaining a 
population about six times greater than the same area as at present 
distributed. 

(2) A vegetable dietary, to which even cheese, butter and milk are 
added, costs per head three or four times less than a mixed dietary of flesh 
and vegetables. 

Hence the economy of land, the economy of expense, and consequently 
both national and private wealth and prosperity would be enormously 
increased by a return to the dietetic habits indicated as natural to man by 
his physical structure aud by his moral instincts. 

It has now been shown— briefly indeed, but I trust sufficiently — what 
support for the system, advocated in these pages is derived from the facts of 
comparative anatomy, physiology history, chemistry, and political and social 
economy ; what corroboration for its doctrines is furnished by the actual 
experience of modern nations and communities, by the testimony of 
experimental medicine and by the consideration of the moral duties we owe 
to our own kind and to the races below us/’ — The Perfect Way in Diet 
by Anna Kingsford , M.D. 
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sacrifice to be Rijasika, which is performed* © 
Bharatashreshtha ( Highest of the descerdants of 
Bharata ) t, with a view to fruit and also indeed for 
display. They call that sacrifice TSmaslka which 
is against the ordinances* with no due food'dole* 
with no accompaniment of sacred chants nor gifts 
to the priests* and without faith.” 

A sacrifice 1 , which is made ( ijyate) by persons, who 
absolutely desire no reward (aphalakankshibhih), in full 
conformity with the Shastras ( vidhidrishto ) under the 
firm belief, or with the perfect satisfaction of their mind, 
that sacrifice is a necessary duty (yashtavyam evetfi manah 
samadlidya ), is termed Sattvika. * The Sattvika sacrificer 
seeks no reward, does his work in the right way and 
says with devout heart ‘This I must do\ But the 
Rajasika 3 one aims at some reward ( dbhisandhdya tu 
phalam ), and also performs the sacrifice for the sake of 

1 Of Phalfiohi kfifikshfi nase / ani vidhi drishti dise / -vidhi pfilavfi 
mhanunicba yajana hotase / samadhaneft man achy a // Yatharthadipikfi . 

Ani jyotiBhtomadika yajna / yajna shabden bolijati puma / tehi dvividha 
kamya nitya j ana / tynnchcn lakshana aisen aso jf Phala sauyogen karoni jo 
karita / sarvangopa safiharen mukhya kalpefi yajijata / to kamya yajna jana 
niscbita / paryesin nitya to aisa // Tari pbala sanyoga vfinckuniyan / 
yavajjiva nimitta sanyogen karuniyafi / Veda bolilfi to sarvangopa eanhfira 
vanchuniyan / karije taya nitya mbanije // Chitsaddmndalahari . 

Tari yeku priyottamu / vfinchunu vildhon nefidi kfimu / jaigfi kfi.fi 
manodharmu / pativratecbfi /| Taisefi jen apulfi vikitin / vecbauniyfifi 
cbittavritti / nuratichi abankriti / pbala lfigi // Jwneshvari. 

2 Of. Skastrano vidhi chbe rafite karma karavufija joie ema mfinine, 
mananufi samadhfina rakhi, e ajnfine bajfivavfi vinfi bija koi pbalani 
fikafikshfi na rfikbatfifi, vidhidrishta etale vidhiyukfca, vidhi pramfine je 
yajna thfiya te sattvika j;lnavo. — Dvivedi. 

3 Cf. Uddesha pbala lfibbficbfi karuni / uni fipana yajnakartfi mbanoni / 
prasiddba vhfivenaisi ichchha dharuni / yajna kari dambhfirtha // Yathartha • 
dipika. 

Taisfi dbaroni fivankfi / mhstne svargu jodaila asika / dikshitu boina 
nikfi / gbadaila yfigu If Jmneshtari. > 
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ostentation ( dambhdrthamapi chaiva yat ). He has, thus, 
two motives in view, viz*, heaven after death and good 
repute in this life. The sacrifice 3 is itself holy, as the 
family of Bharata is, but the appearance of the quality of 
Rajas has spoilt the former, as the birth of Duryodhana 
has spoilt the latter. Arjuna, however, having not only 
maintained but also raised the reputation of the family, 
is called here the best of the Bharatas ( Bharatashreshtha ). 
As regards the Tamasika 2 sacrificer, he is still worse. 
His sacrifice is said to be ( parichakshate ) performed 
contrary to the ordinances of the Scriptures ( vidhihinam ), 
without gifts of food (' asrishtannam ), without recitations 
of hymns from the Vedas ( mantrahinam ), without 
presents to Brahmanas ( adakshinam ), and especially, 
without Faith ( shraddhd virahitam ), which is the cause 3 
of all this mischief. In the next three verses, Shri 
Krishna speaks of the three kinds of penances, viz., 
those of the body, speech and mind. 


sr srrftt ll ll 
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Tohi dambarthachi kariti j lokah madhyen dharmika aisefi khyapiti / 
api ani chaiva ya shabden doai paksha dbariti / svargaprati ani dambha 
yethen // Ohitsadanandalahari. 

1 Of Kill yajna uttama jaJa / pari Bharata vanshi Duryodhana upajald/ 
taisa rajoguna nighala / tya yajna&ta // Yat hurt hadijpika. 

2 Of. Nahin vedachi chad a / naiye mantradika teya kada / anna ten na 
Bute tonda / masiyecheya // Vairacha bodhu Brahman ah / tetha ken righela 
dakshina / Bantu jala vaudhana / varipada jaisa // JndneshvarL 

3 Of* Shraddhd nafiifi yavaruni / vidhi mantra anna dakshina 
vivarj ita — YathartkadipiM. 
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u The worship of the Gods, of the twIce«born men, of 
the Preceptors and of the wise, purity, straight* 
forwardness, continence and harmlessness are 
called the penance of the body. The words which 
destroy woe and which are true, agreeable and 
beneficent, and the close study of the Vedas are 
called the penance of speech. Mental happiness, 
benignity, silence, thought«contro! and purity of 
beart — this is called the penance of the mind." 

What they call the bodily penance ( shariram tapa 
uchyate) is: — 1st, Worship ( pujanam ) of the Gods 
( deva l ), viz., Vishnu, Shiva, &c. f which also includes 
pilgrimages, visiting of temples etc., of the twice-born 
( dvija * ), i.e., of the religious and learned Brahmanas, by 
paying reverence to them, of the Preceptors ( guru 3 ), i.e., 
parents, teachers who give worldy education and 
spiritual guides, by doing actual service, and of the 
Wise ( prdjna 4 ) who are masters of the Vyatireka and 
Anvaya Knowledges, by prostrating before them; 2nd, 
Purity ( shaucham ), which here means cleanliness of 
body alone, because the body is the main instrument in 
these actions; 3rd, Straightforwardness ( drjavam ) in 
actions, i.e., not doing prohibited or crooked acts ; 4th, 
Life as Brahmacharin ( Brahmacharyam*), which is 
properly speaking of two kinds, either that of a perpetual 

1 Cf. Tari deva te Brahma Vishnu Shiva Surya Agni / athava adisbakti 
Bhavani / dvija te dvijottama sarva gunin / jana manifi Brabmana te // Teya 
priya devatalaya / yatradikeh karaveyd / atha paMrifL eyafi payafi / uliga 
dhape // Jwneshvari. 

2 Of. Ani vidya vinayadikin / gunifi je vadila lokin / teyafi Brahma- 
nanchi niki / paiksi kije // Jmneshvari . 

3 Of. Ani sansara aiea vairi thoru | tyaten. jnana devoni kari satiharu / 
to upakari jana pan Sadguru j ani guru mata pita // O/iitaaddnand alahari. 

4 Cf. Pr&jna etale Brahmavit, — Dvivedi. - 

5 Cf. Brahmacharyacbya dona riti / eka naishtika etri na kariti / eka 
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bachelor ( Naishthika ) or that of one who intends to 
become a householder in future ( Upakurvdnci ), although 
the word ‘ Brahmacharyam' is also applicable to those 
who lead a married life, not for the sake of pleasure but 
merely for progeny ; and 5th, Harnjlessness ( ahinsacha ) 
or not injuring any living beings. It is only the spiritual 1 
talk that can fulfil all the four conditions which are 
necesssary for the penance of speech, ( vangmayam 
tapa), viz., 1st, that it should be able to destroy sorrow 
( anudvegakaram ), 2nd, that it should be true ( satyam ), 
3rd, that it should be pleasing ( priya. ) and 4th, that it 
should be beneficial '(hitancha). For, the happiness 
produced by hearing the talk about the Self is alone 
able to put an end to human sorrow, and the Self is 
the only real, dear and beneficial thing in this world. 
Yajnavalkya says 2 to his wife Maitreyi in the Brihad- 
aranyakopanishat " Verily, everything .is not dear that 
you may love everything ; but that you may love the 
Self, therefore everything is dear. Verily the Self is to 
be seen, to be heard, to be perceived, to be marked, 
O Maitreyi! When we see, hear, perceive and know the 
Self, then all this is known.” Otherwise, in worldly 


santanarfcha rutukdlifi rati deti / dvividha hi tapa sharira ten // Yathartlia- 
dipiha . 

Brahmach^rya ten nishiddha maithuna nivritti — OMtsadananddlahari. 

1 Of. Udvega nahifisacha kari / te atma charchacha kbari / ani satyahi 
tcchi vaikhari / kiri eatyateilohi satya mhanatase // Ani tefichi vakya priya / 
kin jya vakyiinta priya atma advaya / Vedin jyacbya priyatvacha nirnaya / 
jo priyapanefi sarvansa anubhava yetase // Jya vaky&nta to priya vase / 
priya tyahuui kaya ase ? / ani hita dusaren na dise / &tmacharche v&nchuni // 
Yatharthadipika. 

2 Of, Na va are sarvasya kamaya sarvam priyam bhavatyatmanastu 
kamaya earvam priyam bhavati / atma va are drashtavyah shrotavyo 
mantavyo nididhyasitavyo Maitreyatmano va are darshanena shravanena 
maty& vijnanenedam sarvam viditam— 2. 4. 5 . 
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matters, it is difficult to get an opportunity of speaking 
an agreeable truth, for, truth is seldom 1 agreeafre. Manu 
advises us to avoid speaking a disagreeable truth and an 
agreeable falsehood by observing silence. J. Krishna- 
murti says “ It is well to speak little ; better still to 
say nothing, unless you are quite sure that what you 
wish to say is true , kind and helpful Before speaking 
think carefully whether what you are going to say has 
these three qualities ; if it has not, do not say it.” 
Government of the tongue is indeed a great virtue, for, 
it is said in the Bible “ If any man among you seem to 
be religious and bridleth not his tongue but deceiveth 
his own heart, this man's religion is vain” ( James 1. 26); 
“ In the multitude of words there wanted not sin ” 
( Prov . X. 19) ; and “Oh that ye would altogether hold 
your peace! and it should be your wisdom” (Job. 
XIII). As many would, however, find this to be a 
considerably hard task 2 for want of sufficient Sattva, 
another easier method of the penance in question 
is suggested, viz., that of the study of the Vedas 
(. svddhydydbhyasanatn ), which includes 3 also the repetition 


1 Of. ‘ Apriyasyacha pathyasya vakta shrota bi durlabhah * asefi 
M aha bh ar a t a, ritac h a Viduranen Duryodhanasa safigitalea ahe. — Qitarahasya , 

2 Of. Atan aiseu bolavayalagin / sadhaka mumnkshu pahije yogi / to 
tou durlabhachi jagiu / bhetala, tari na bhete sarvada // Tevh&fi. hefi. tapa 
sv&dhina / navhe aisen manila Arjuna / tari svadhinahi ahe aiseu vachana / 
bole ‘ svadhyayabhyaeauam’ mhanoni // Tatharthadipika. 

Jari konhin kari pusanen / tari aisen hoaven bolaneil / natari 
dvartauefi / nigamachalifi // Jnaneslivari . 

3 Of. Bhagavadgana katha kirfcana / tyanfca satya vaatu satya prapti 
sadhaua ( priya, hita, sarva udvega nashana / evancha lokavarta tyacha 
Tritha // Yathdrthadipikd. 

Natari ekhaden navan / tenchi Shaiva kafi Vaishnaya / vache vasatefl 
vagbhava / tapa janaveh // Jndneshvari. 

Tatha * ane ' avyayathi suchavatafi stutip^thMi. — Dvivedi. 
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of the Names and Glories of God as suggested by the 
word * chaiva*. This devotion too satisfies the four 
conditions of the first method, in as much as it is 
soothing, true, delightful and advantageous. The mental 
penance (tapo manasam ) si : — 1st, a happy or tranquil 
mind ( manah 1 prasadah ), which is pleased with the Self 
and is not disturbed by any attachment to sense-objects ; 
2nd, mildness ( saumyatvam 2 ) or good-heartedness; 3rd, 
silence (maunanfi) or absorption ( Yatovacho nivartante 
aprapya manasd saha — Shruti ) ; 4th, thought-control 
(atma vinigrahalfi) or abstraction ( pratydhdra ), i.e., 
bringing the mind, which begins to think in that state 
( Samddhi ) of the sense-objects, back to the Self by the 
help of the Anvaya Knowledge; and 5th, purity of 
heart ( bliavct' sanshuddhi ), without which it is not 
possible to practise Yoga. In the next three verses, 

1 Of. Manachu prasada | svahita visbayiu manacha alhada | vishaya- 
sakticba pramada / manauta nasanen // Yathdrthadipi kd. 

Aiseii nana vikalpa jala / sandmiu geleyan sakala / mana rahe kevala / 
svarupiii // Jn lneshvari. 

Tari manah prasada mhanaje svachchhata / nahifi jethen vishaya 
ohintana vy akulata — Ghitsaddnandalaha ri. 

2 Of Manin nasanen kruratva — Yatharthadipilia . 

3 Of Ani ' inauna * mhanije nihsbabdatva / tanmayapanefi asanen 
manacheS — YatharthadipiM . 

Ten svabhaveii lobhalenpaneii / manapanahin varan nenen / sitalen 
jaiaen lavanen / apuleS nija // Jnlneshvari. 

Tayachen nAma mauna bolije / svasvarupa vegalen kanhin na chintije— 
Ohitsaddna ndala hari . 

4 Of Tathapi tethuni mana / uthe, kari visbaya chintana / tevhafi 
pratyabara tya manaoben sadhana / manasa tapa tenbi mhanaveii // Visbaya 
sphurti jy& vastu karuni / to atma hema, to visbaya naga mbanoni / smaratafi 
anvaya bodben anubhaveb karuni / mana yathapurva cbitsvarupifioha 
tbaraten // Yathdrthadipika. 

Visbaya pasuni mana vivarjita / jana niscbita pratyabara aisa — 
Chitsaddnandalahari , * 

5 Of Bbava sbabdefl cbitta / shuddbi tyacbi aisi kin tefi sucbitta | 
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Shri Krishna describes the Sittvika, Rajasika and 
Tamasika Penances. 

gracin' to ag ab i 

11 *vs 11 

. sacfrciiRtjsrrsi crqt 4ta ^ I 
%^r a a 

^rrloiTcJWt ^rtft^STF felrr cTT* I 

^Ttro^ g ^T g crq, a a 

u The penance performed with perfect Faith is three* 
fold. That, which is done by men who are exempt 
from desire for fruit and who are possessed of 
devotion, is said to be Sattvika. The penance which 
is dene for the sake of fame, respect and worship, 
and also with ostentatiousness, and which is 
unsteady and transient, is here called Rajasika. 
And that penance is declaerd to be Tamasika, which 
is performed by a witless will, with self-torture, 
or for the destruction of another/ 9 

Penance, again, practised with utmost Faith (shrad- 
dliayd 1 parayd taptam tapah ) is of three kinds ( trividham ), 
viz., Sattvika, Rajasika and Tamasika. Of these, that 
which is performed by hearts devout ( naraih yuktaiK 1 ), 

abhyasiu pravarte dtii viskaya nimitta / ohanchala navhe • chits varupifi // 
Tat hart hadipihd. 

Bhava sanshuddhi ctale bhava arthat jenathi padarthoni bhavana thai 
shake te antahkarana teni sari rite shuddhi. — Dvivedi . 

1 Of. Parama shraddhen karuni / tapa kelexi astika buddhi dharuni / 
ten sattvika, rajasa, tamasa, mhanoni / trividha tydnta aisen s&ttvika // 
Tat hart had ipikd . 

2 Of. Jen puratiya sattva shuddhi / acharije astika buddhi / teyaten 
chi ga prabuddhin / sattvika mhanipe // Jnaneshvari. 

Tapa phalechchha rahita ] ani tya tap achy acha thaiu yojilen chitta / aise 
purueha te nischita / mhanave yukta mhanoni // Tathdrthadipikd . 

Kevala yukta etale ekagra chitta thai. — Dvivedi. 
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with no hope of gain ( aphalakankshibhih 1 2 3 4 5 ), is called 
Sattvika ( sdttvikam parichakshate ). The penance' which 
is done (yat kriyate) with the object of gaining fame 
(satkdrafi^sat akara , i.e. f form of a saint) that one is a 
saint, respect ( mana* ), such as people rising to receive 
him, worship (puja*) f such as people washing his feet and 
giving him clothes, money, &c., and also for making 
a faithless display ( dambhena chaiva) is said here to be 
Rajasika ( tadiha proktam rajasam ). It is unsteady or 
active (chalatn*), because the body, speech and mind of 
the Tapasvis become restless when the penance is being 
performed, and it is transient ( adhruvam ) or short- 
lived, because, as soon as the show is exposed, the fruit 
of fame, respect and worship earned by them is lost. 
That penance which is done {yat kriyate tapali) under 


1 Of. Pkalabhisandhi skunya je asati / phalApeksha manen hi je na 
chintiti / siddhi asiddhi jaliya vikara na pavafci / nirvikara chittin je kin 
purusha // Chitsaddnandalahari . 

2 Of. Satkara mhanaje sadhukAra / s;idbukara mhanaje sadhu sarikhH 
akara / ha tapasvi bhala, aisa apala pr akara / diso mhanoni tapa kari // 
Yat hart hadipihd. 

Yayahuni sadhu tapasvi Brabmana / jaga ruaji n&hin dueara sarvajna / 
aisi aviveki stuti kariti sampurna / tay£ laguna satkara ruhanati // Chit* 
8addna ndalahari. 

3 Of. Ani apala vhava mana / lokin dyava sanmAna / ani dhanadikifi, 
svapujana jana / karota, mhanoni tapa kari // Yat hart hadipihd . 

Hen asoil dbanamanin asa / bandhauni tapen kije sayasa / taifl tenchi 
tapa rajasa / bolije ga // Jndneshvari . 

4 Of. PujA te padaprakshalana archana / dhupadipadi upacharabha- 
rana / dhanadika jen ndua vidana / puja ti laguna mhanatati jf Chit • 
sadananialahari. 

Hun pujauii, acbarya guru thaine pujA pamun. — Dvivedi. 

5 Of. Tapah svarupa chala / kin karitan sharira vacha mana chanohala / 
satkara mana pujAdi drishta phala / tefihi adhruva ashashvata mhanavefi // 
Kifi daznbha botan pragata / dison lage vaita / sanmanacha nipata / apamana 
hotase // Yat hart hadipihd. 



237 


a misguided conviction ( mudha grdhena 1 ), with pain to 
oneself ( dtmano pidaya 2 ), or with the object of destroy- 
ing another ( parasyots&danartharri 3 vd ), is described as, 
T&masika ( tattdmasam udahritam ). The performers of 
this penance 4 practise it by remaining in cold water up 
to the throat for hours together even in winter, by 
exposing themselves to the heat of burning fire even in 
the hottest part of summer, by observing rigid fasts for 
several days even without taking a drop of water, by 
inhaling large volumes of smoke with the face hanging 
down, by confining life-breaths and by doing such other 
dreadful things, for no other purpose but to go to hell. 
In the next three verses, Shri Krishna describes the 
three kinds of alms. 

cfRfoSrwn ?T3rrr3«J'1<fc(H*H I 
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1 Of. Mudha pave agraha to mhanava inudhagraha / tya duragrahen 
piduni svadeha / duhkhi kari jivatmfi // Hen eka tapa tamaea / atbavii 
parasa / tapa kari dubkha dydvayasa / marana jarana uchchatan&di // 
YathdrthadipiM. 

Mudha etale arthaiiarthanun svarupa na samajanaro teno je graha, 
Agraha, hunja dahyo chhuu, sliastrartha hunja barabara samajyo chhull, evo 
mithya bhraraarupa abhimaua. — Dvivedi . 

2 Of. Atma pidatbaki etale potlueja vividha pidao upajavavane mslrge, 
aneka kayaklesha vade je tapa karaya.~ Dvivedi. 

3 Of. Athava parana uts&dan&rthe, vinasliane m&te.— Dvivedi. 

Abhichariken karuni dusariyasi nashiti — Chitsaddnandalahari . 

4 Cf. Shitakalih akantha jaliiiy panchagni sadhiti ushnakalin / adbo- 
mukha dhuma kallolin / evamansakajalin homa kariti // Ohitsaddnanda - 
lahari. 

Davadauni shvasoahvasa / kijati vayaSchi upavasa / kan gheijati 
dhumache gh&nsa / adhomukhen // Jmneshvari, 
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** That alms goes by the name of S&ttvika alms, which 
is given because it ought to be given, and not with 
a view to return or create a favour, in fit place and 
time, to a fit recipient. But that which is given for 
a return of services, or even with the aim of fruit, 
or grudgingly, is entitled Rajasika alms. And that 
alms Is declared Tamasika, which is given at unfit 
place and time and to unfit recipients, without 
respect or with contempt." 

When one gives (diyate ) alms lovingly* because it is 
good to give or because it is one's duty to give ( ddtavyam 1 
iti yadddnam ), when he never thinks of any favours 
such as any service, presents, etc., he may have already 
received from the person whom he gives, or even of 
obliging him ( anupakarine 2 3 4 ), so that he may prove useful 
to him on some future occasion, and when the place 
(dcshfl ) selected for the purpose of making charity is 
holy, time ( kale*) suitable, and the recipient (patre 5 ) a 
worthy person, the alms is accounted Sattvika ( taddd * 

1 Of. Denen baren sarv&nhuni / ya lagifi dyavencha mhanoni / jefi 
dana karijeten upakdra vanchuni / uttama deshin, kalin, satpdtrin, ten 
sattvika // Yathdrthadipiha . 

2 Of. Pratyupakarani ashavina ke phalabhisandhi vina. — Dvivedi. 

3 Of. Tevhdfi desha to Knrukshetra kifiv& Kashi / Naimisharanya 
Dvdrakddi sarvdnshin / Goda ani nadi tireh kshetren vishvin / uttama aisin 
jefi vartati // Chitsadanandalahari. 

4 Of. Taisaohi kala jo chandra surya grabaniil / sankranti vyatipdta 
dvddashi adikaruni / aisiye kalache thain dana sattvagunin / Karmukapdni 
jen deije // Chitsadanandalahari. 

5 Of. Apan&si ani datayasi / vidyd tapobalefx rakshi jo doghdfisi / 
tayd pdtrd karanerl dVijdsi / nischayensin ddna denen— Chitsadananda- 
lahari. 
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nam s&ttvikam smritam ). The word *cha v used after 
‘ kdle 9 as well as ‘ pdtre' shows that it is not necessary to 
have all the three, viz., fit place, fit time and fit recipient, 
in order to make the alms Slttvika, but any one will 
serve the purpose. The text may be construed thus:— 
“ Deshecha yaddanam diyate tachcha sattvikam smritam , 
kalecha yaddanam diyate tachcha sattvikam smritam, pdtrecha 
yaddanam diyate tachcha sattvikam smritam ” Otherwise, it 
would be almost impossible to fulfil all the conditions. 
If we go, therefore, to a holy place, like Benares, at a time 
which is not suitable, i.e. t which is not the time of the 
eclipse of the sun or moon or of Sankr&nt or Vyatip&ta, 
&c ., as reccommended by the Shastras, and we are 
unable to get 2 even deserving recipients, the alms which 
we may give at that very unsuitable time to the best 
individuals available on the spot would be deemed 
Sattvika. In the same way, the alms given to deserving 
persons out of time and place, as well as that given on 
the proper occasion to an unworthy person and in an 
unholy place, is also Sattvika. By the expression 
4 worthy or deserving recipient' ( satpatra ) is meant 3 
one who would make a good use of the alms given. 
All this is said about the alms given in the shape of 
money. As regards the dole of food-giving 4 , there is 
no such restriction about time, place and recipient. 

1 Cf. Mhanoni y& sanshay&cb& parihftra / 1 deshe k&lecba patrecba * he 
* cha * kara / don 1 cha ’ kfiren tinhi prakara / satfcvikachi bolile dan&che // 
Yat hart had ipika. 

2 Cf. Yasmin tirthe tu ye deva y asm in tirthecha ye dvijah / pujaniyah 
prayatnena 8a tirthapbalaraashnute // Smritih. 

3 Cf. Kin tya satp&trachen dayalu chitta / bhutadayenefi ten venchi— 
Yatharthadipika, 

4 Of. Ha suvarnadi dana prak&ra / annadanin kafihiil nalage vich&ra / 
kshudhita trishitasahi yathadhik&ra / anna udaka arpavefl // Yathartha* 
dipika. 
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The gift is always S&ttvika, provided it is given with 
no motive of returning a favour or securing some 
cherished object, for, this is a necessary condition for 
all S&ttvika gifts. The alms given ( diyate ) with a 
view to return services ( pratyupakdrdrtham 1 2 ) or with an 
expectation of fruit ( phalamuddishycfi), such as fame, 
favour, heaven, &c. y or with a grudge ( pariklishtam 3 ) to 
get rid of troublesome requests, is said to be Rajasika 
( rajasam smritam). That alms which is flung ( diyate ) in 
improper place (acfesha), at evil time ( aMle ), and to base 
recipient ( apatrebhyaskcha ), without respect ( asatkritam 4 5 ), 
in disdain ( avajnatani' ), is proclaimed as Tamasika 
( tamasam uddhritam ). When all the three, viz., place, 
time and recipient, are unfit, then only the alms is called 
Tamasika 6 . If any one of them is fit, it is, of course, 
Sattvika. Of all the sacrifices, penances and gifts 
mentioned above, the Sattvika alone are the best. But 
they too cease to be so, if, on account of the imperfection 
of human nature, some defect remains in their per- 
formance, in spite of the greatest precaution on our part 
against such a contingency. The remedy suggested by 


1 Cf. Smaroni Brahmanacha upakara / dana kari mani pratyupakara / 
to rajasa dana prakara / ani rajasa dana tyachen phala ichchhitahin // 
Yatharthadipikd, 

2 Cf. Taisen kalantarifi ha upakara karila / aisiyasi dana detase kevala / 
atbava svargadika uddesha nishphala / detu pranjala dana jen kin If 
ChUsaddnandalahari . 

3 Of. Manam&n kachavate kachavate karavufi.— 

Mhanije deuni mananefi kashta — Yatharthadipikd. 

4 Of. Satkara na adaren namaskari — Ohitsaddnandalahari. 

5 Of. Patrasa tuchchha karanefi tiraskaren — Yatharthadipikd. 

6 Cf. Ytl tihin madhyen eka barefi / ten ddna sdttvikachi kharefi / 
desba, kdla, patra tinbi ekasaren / vaita, tevhan tamasa ten d^zia )l 
Yathdrthad ipika. 
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the Scriptures 1 to remove it, however, is the remembrance 
of the Name of God. This subject is discussed in the 
next five verses. 

aft f^rr srgwTfafftsr: i 

snsrin^rc ^r*r *Ttrra ftrfk?n: jn 11 ^ n 

u W II 

ii v\ n 

Wf& * «Rr«idrM33qft i 

srsr# ?mr ii ii 

cTqf^T =sr drifts I 

4 N cf^tfhr ii q.v> n 

44 Gin, Tat, Sat— this Is said to be the threefold 
designation oV the Brahma. By this, the Brahmanas 
and the Vedas and sacrifices were created In days 
of yore. Therefore, after uttering Om, the acts of 
sacrifice, gift and penance enjoined by Scripture are 
always begun by the knowers of the Vedas. The 
various acts of sacrifice and penance and the 
various acts of gift are performed by those who 
desire Freedom, without expectation of fruit, after 
( uttering ) * Tat \ 4 Sat • is used in the sense of 
reality and goodness i In the same order, O P&rtha 
(Son of Prithfi) !, the word 4 Sat’ applies to dis* 
Interested action. The peace of mind In sacrifices, 
penances and gifts Is even called 4 Sat *i and all 
action, too, designated as *Tat *, is also called 4 SatV* 

1 Of. Yasya 8mrity& oha nimoktya tapoyajnA kriytidisbu / nyunam 
sampurnat&m yati sadyo vandetamachyutam // timritih. 

Pramadat' kurvatam karma prachyavetddhvareeibtt yat / smaran&deva 
tadvishnob sampurnasyadifci shrutih jj * Kath. 3. 9. 


srer% fftvnftpirn 


16 



242 


The Blessed Lord speaks here of the miraculous 
power 1 of the repetition of His Names in purging all 
Vedic actions of their imperfections and making them 
complete. Brahma is Impersonal ( Nirguna ), but when 
it becomes Personal ( Saguna ), it is said to be denoted 
by the triple word c Om Tat Sat 9 ( OmtatsaditP nirdesho 
Brahmanastrividhah smritah). By this three-fold de- 
signation ( tenc? ), the Brahmanas ( Brahmandh ) and the 
Vedas ( Veddshcha) and Sacrifices ( yajnashcha ) were 
created in olden times ( vihitdh purd). At the beginning 4 

1 Qf. AiseiL sanshayaohdii sthala / tari angahina sakala / hoti paripurna 
saphala / Harinamen karuni // Yathdrthadipikd . 

Taisin sarvabi kshullaken prayaschitten na karitafi / eka Bhagavan- 
namacbi uchoharita.fi / sarva karmasi hoya sangata / phala ten hata tatkala 
ebadhe // Oktsaddnandalahari . 

Om is their ( of the Brahmanas ) sacred syllable, which has to be 
repeated a hundred or a thousand times in order to draw :the 'mind away 
from all disturbing impressions and to concentrate it on the Supreme 
Being. — Max Muller . 

2 Cf. Aga 1 jefi Brahma n&marupa alen / tefi trividha n&ma nirdeshefi 
bolilen / ani jen triprakaren nama pavalen j * Om tat sat’ mhanoni // 
Yathdrthadipikd, 

* Nirdishyate neneti nirdeshah ’ / jenen volakhanen jen pratipadijata — 
Ohitsaddnandalahari, 

* Om * eja Brahma chhe, * Tat ’ e pana 1 Tattvamasi ’ adi shrutimafi 
prasiddha tatpada vachya Brahma chhe, ne 1 Sat ’ pana * Sadeva saumyedam- 
agra asit ’ ityadi shruti prasiddha ‘ Sat ‘ shabda vachya Brahma chhe.— 
Dvivedi, 

3 Of : Yu trividha uka nirdeshefi karuni / purvin Brahmana, Veda, 
Yajna, nirmile yavaruni / namefi karma sanga paripurna mhanoni / smriti 
bolati M bhava // Yatharthadipitya . 

4 Cf. Pain srishtichey& upakrama / purvin g& dhirottam& / VedA aisa 
Brabm A/ ekala bofita // Maga Ishvaratefi nedakhe / na srishti karufi na 
Bhake / to eku thoru kela ekefi / navefi jeuefi // Jeyacha arthu jivifi dhyAfitAn | 
jefi varnatiaya japatan / vishvasrijana yogyata / ali teya // Tedhavafi 
racbile Brahmajana l teyan Veda didhale sasana / yajna aisefi varttana / 
jivefi kelefi // Jndneshtari. 

Sahayajnah prajah srishtva purovacha prajApatih— £. O. lit \ 10 . 
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of the Universe, when Brahm& was unable to see God 
or to create anything, he was asked to meditate on this 
Name of Brahma, and when he did so, he could make 
the Universe, i. e. t the Brahmanas, the Vedas and Sacri- 
fices. This is the reason why the Shrutis and Smritis 
say that even a good action is made perfect by pro- 
nouncing the Name of God. Hence ( tasmdd), also, after 
saying * Om ’ ( Om ityuddhritya ), the acts of sacrifice, gift 
and penance ( yajna ddna tapah kriydh ) of the knowers 
of the four Vedas ( Brahmavddindm 1 ), vis., Rik, Yajus, 
Sama and Atharvana, are always done as prescribed by 
the ordinances (pravartante vidhdnoktah satatam). As 
regards ‘ Tat \ various ( vividhdh ) acts of sacrifice and 
penance ( yajna tapah kriydh ), as well as those of gift ( ddna 
kriyashcha ), are performed (kriyante) by the Jnanis who 
seek liberation ( moksha kdnkshibhih), without aiming at 
reward ( anabhisandhdya phalam ), after saying Tat ( taditi ), 
which means considering them to be Brahma called Tat , 
as one understands flame to be fire. The persons referred 
to here are those who have realized 2 the Self, whom they 
see in action ( Brahmdrpanam Brahma havir Brahmagnau 
Brahmand hutam / Brahmaiva tena gantavyam Brahma 
karma samddhind // B. G. IV. 24 ) and in everything 
else, as we see clay in earthen vessels. If they happen 
to have reached Perfection, they do actions with an 
eye to the welfare of the world, and if they are mere 


1 Of. Dvijatva eanskara lakshana / yajna pravartati vedav&diyanche— » 
Tat hart hadipi ha. 

Brahma etaie Veda tene vadanara. — Dvivedi. 

2 Of. Jnani karma &charati / he ty&nchya karm&charanachi riti / je 
karmin Brabmaohi p&hati f jvalarupanta agni jaisa // Koni jn&na paripakA- 
rtha I koni loka s&ngrahartba / apakva ani pakvahi gamartha / karma karlt^ 
jnani hi ye riti /f Yctiharthadipihd. 

Karmam&trane * Tat * arthat Brahmarupaja dekhe ehhe. — Dvivedi* 
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aspirants, they do them in order to make their Reason 
steady. Now, we come to the word 4 Sat \ which is 
employed to express reality and goodness ( sadbhdve 
sddhubhdvecha sadityetat prayujyate ). The word ‘ tatha 1 * 
(likewise), which means here 'in the same order’, shows 
that the application or use of the word Sat ( sachchhabdah 
yujyate) in connection with a Jnini’s disinterested 
actions ( prashaste 2 3 karmani) offered as sacrifice to 
God, corresponding to its first sense Veality’ ( sadbhdve ), 
is given first, and its application or use ( saditi 
chochyate) in connection with the mental satisfaction 
one feels in sacrifice, penance and gift ( yajne tapasi 
ddne cha sthitih 8 ), corresponding to its second sense 
4 goodness ’ ( sadhubhave ), is given afterwards. Now, 
the offering of distinterested actions to God, in the case 
of Jnslnis, means seeing Brahma 4 * 6 ( Sat ) in such actions. 
The first application or use of ' Sat \ therefore, is 
the same as that of ' Tat \ This idea is expressed by 
saying that all action too ( karma chaiva ), of which the 
object is Tat ( tadarthiyam 5 ), is also called Sat ( sadiiyevd - 


1 Of. * Tatha ’ mhaoaje tasa, tjachi kramefi bolijeto — Yathdrthadipikd. 

2 Of. Prashasta mkanaven ten karma / jen kariti jnani uishkama / tya 
karmih jeh sadbhavartha rupa Brahma / ten sachchhabdeh yojateh // 
Yathdrthadipikd. 

3 Of. Kin yajna tapa dana / ityadi sarvahi satkarmdnushthana / 
tyachya anushth&nm sthiti iranah samadhana / tenhi 1 sat ' aisefi bolijeten // 
Yathdrthadipikd 

4 Of. Ataii sudbhavin sachcbhabda prathama / prashasta karmih yojato, 

keh vadald Sarvottama J tyacha artba * satkarmin sadbrahma / dekbane * 
aisa l&gala // Yathdrthadipikd. 

6 Of. Tydfita eachchhabdache artha doni / te donpari karmih Idvuni / 
* tathd 1 ahabdefi. kramefichi karuni / adhin sadbhava, maga sadhubhava, 
karmifi ldvild // To jaisa taebebhabdartha / tai sacha jala sachchhabddrtha / 
tari dohinoha ekachi tattvdrtha / mhanuni shevatin siddha kelen // 
Yathdrthadipikd, 




bhidhiyate ). The seer 1 is the Self ; all else is the non- 
Self, which is called Tat ; but that too is realized as the 
Self; Vedic action, therefore, which proceeds from it, is 
also necessarily the Self, as an earthen vessel is clay, 
or an ornament is gold, or a piece of cloth is thread. 
Thus, in these five verses, we are told 2 that the three- 
fold Name * Ont Tat Sat 9 of the Personal God corrects the 
mistakes of commission and omission in sacrifices, 
penances and gifts, so as to enable them to yield the 
desired fruit, sanctifies all human actions and shows 
action itself to be Brahma by means of the purification 
of heart. It is understood 3 , however, that this triple 
Name implies all other Names of the kind. For instance, 
Ora, which is the root of the Vedas, suggests innu- 
merable Names such as Govinda, Hari, &c., denoting 
the Vedic attributes of God. In the same way, ‘tat, 
which means the non-Self, suggests such Names as 

Athava Ishvararpana buddhya jefi karita / tenhi karma tadarthiya 
nischifca / ten sachchhabden karoo i bolijata / nirakarita vaigunya sarva /,/ 
Chitsadanandalahari . 

1 Of. Evam drashfca, janafca to chaitanya / ty£ vegalefi jada anya / 
tat paden adhin samanya / artha, vegalefi cbaitanyahuni jada aisa hotase // 
Aisen tat paden jada mtitra / ten Brahma nirdesha n£raa pavitra / kifi jadifl 
tefi Brahma sarvatra / ghatifi mati je riti // Tevhan to kumbha mhanatafi 
mafci / to naga mhanat&n sonefi pahati / to pata mhanatafi tantq disati / te 
taranga mhanatan dise sagara // Yatharthadipika. 

2 Of. Kiel Hari namen karma s&nga saphala / Hari namefi karma 
nirmala / Hari nimefi karma Brahma dakhavi kevala / ohitta shuddhi 
karuni // Yathnrttiadipika . 

3 Of. Tyafifca hin tini / namen gahana bhavefi karuni / bolilin kifi y& 
jatichificha namen mhanoni / trividhatva suchavilefi n&m&chefi // Ved&chefi 
mula onkara / vedartha vachaken namefi apdra / Govinda, Govindapati, 
Vedavedya ityadi prakara | ofikarin f atal4 jj Tachchhabdefi jadansha chitra 
vichitra / srishti sthiti pralaya charitra / jy& j y& namifi tefi tefi nAma 
m&tra / tachohhabdifi atalefi // Sachchhabdefi svarupa nikhala/ sachobidd- 
nanda atma, paramatma ityadi sakala / nam&cha pras&ra jyafita chinm&tw 
kevala / to saobchbabdifi atala // Yathdrthadipika. 
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VSsudeva, Bhagav&na and others, signifying the relation 
of God to the world. Lastly, Sat, which represents 
the Impersonal Nature of God, suggests Names like 
Sachchidananda, Paramatma, and so forth, referring to 
the spiritual aspect of God. This is a means 1 employed 
by Providence, in His Infinite Mercy, to force even those, 
who do not comprehend the importance of the pro- 
nunciation of His Holy Name 2 and are attached to 
action, to utter the triple Name and gain their wishes. 
But this too, people who have strong Faith will alone 
accept. As for those who are without Faith, even their so 
called good actions, Shri Krishna tells us in the next 
verse, are useless. 

1 Of. Ais& rahasyartha na kale / buddhi Harinama nishthenta na vale / 
ty&nchihi vacha namifi adale / ya prasangifi tari aisa bhavartha // Kin 
bhaktihina nara / koni karma matrin tatpara / tehi * Omtatsat * aisefi nama- 
tray&kshara / mhanota ani karma tari sanga tyanchen ho, ha bhava \f 
Parantu tyafi madhyefi ahraddadhana je ka nara / techi y A goshtisa hotila 
tatpara / asbraddadhana nara te vanara khara / vyartba tyanchi satkriya // 
Yatharthadipikd. 

2 Of. Hence I say, “if you wish to pass your days in joy, sing the Lord’s 
name loudly and also slowly. Further, commencing to sing slowly at the 
start you will have to sing louder and louder as Prema maddens your heart 
more and more. This caution is indispensible in the beginning ” Th&kur 
Narotttam has algo said “ Do not disclose your method of service to any 
body and everybody ; you must be very cautious at first/* The Tantras 
have also confirmed this by saying “ Careful secretion is absolutely neces- 
sary ’*. Drunkards uncork their bottles in great privacy, but once they 
Come under the influence of the liquor, they care not a bit to roll in the 
Street. So do I say, it will not do to appear publicly in the street before being 

Intoxicated The Ganges is so sacred because it has touched the feet 

Of Vishnu ; can there be therefore any doubt that His own Name is far 
more sacred than the. Ganges? Hence leave aside everything else and 
remain immersed in name . — Thakur Haranuth— Upadeshamrita. 

Nama sphure tanu man&nta samagra jevhafi, Mandakini padanakh&fita 
disela tevh&fl / Vyapuni n&ma asanara samasta anga tyachi kas^ 1 sari 
kari obaran&mbu Gangd // Mmamdkd, 
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^ «T ^ % *5 H *< »l 

51 ^ %ft^Hjf!idi^Pm^ s^rf^Jt ^tTRrr# «ff?wn#!#^ 
SI3J5R^TFI#it JTW a^ils«3JRT: II 1 v» II 
“ Whatever oblation Is offered, whatever gift Is 
given, whatever penance Is performed, and what* 
ever deed is done without Palth, that, O P&rthu 
(Son of Prith&)!, is called 4 Asat’ (bad), and that 
Is nought either after death or here. Thus ends the 
Seventeenth Chapter, entitled * The Yoga of the 
Division of the Threefold Faith % in the dialogue 
between Shrl Krishna and Arjuna on the Yoga 
Philosophy of the Knowledge of the Eternal In the 
glorious Upanishads of the Bhagavad«Git&.” 

In all these actions, Faith in what one does is 
the principal 1 thing. Without Faith ( ashraddhayd* ), all 
sacrifice, gift, penance which one makes ( hutam dattam 
tapastaptam), yea, whatever deed he does ( kritancha yat\ 
is called bad ( asad ityuchyate 8 ), because it is fruitless. 
It is nought both after death and here ( na cha tatpretya 4 
no iha ), and it does not tend to secure the Grace of God. 

1 Gf Parantu avi sarva yyavasfchaman mukhya vata sbraddha cbhe. — 
Dvivedi. 

2 Gf. Shraddhe vHfichuni homilen, didhalefi, tapa keleS / athav& 
jen k&nhifi. satkarma kelen / ten ( asat * mhanaje y&ita bolilefi / aga t 
Partha // Yatharthadipika. 

Aehraddhathi je karelufi karma te Om tat sat purTaka hoya to pana 
vyartha cbhe.— Dvivedi. 

3 Gf. Arjuna 1 Brahma n&m&ch&fi yishiS. / buddhl s&nduni &8tiki f 
karmen kijati jetukin / asanten honti // Jnaneshrari , 

4 Of. Tefi pbala nedi meliya uparl / athav& jivantahi ahe jofiyari f 
Ishvara prasad &sa hetub! na kari / yyarthachi ten earya // Yatharthadipika . 

GaSthi bandhali kbapari / etha athavd paili tirifi / na sarauni jaisi mart / 
upavasin ga // Taisefi karma j&ten tenet! / nahift ihikichen bhoganefi / tethi 
paratra ke kayanen j akshep&veS // Jnaneshvari. 
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Here ends this Chapter, which begins with the 
query of Arjuna regarding the condition of those who 
worship with Faith, but neglect the spirit as well as the 
letter of the Scriptures. Shri Krishna first explains the 
meaning of the word Faith, which is Pure Sattva or the 
heart ( Antahkarana), and then tells him that it becomes 
S&ttvika, Rljasika or T&masika according to the 
qualities of Nature mixed in it by the tendencies of previous 
lives ( Sattvanurupd sarvasya shraddha bhavati-XVII. 3 ). 
Pure ( Shuddha ) Sattva or Faith in its original state desires 
Knowledge and Freedom and surrenders itself to the 
Personal God, Impure ( Mishra) Sattva or Sattvika Faith 
seeks the worship of the other Gods, and Rajasika and 
Timasika Faiths prefer to adore giants and ghosts res- 
pectively ( Yajante sattvikd devan tamasa jandh-XVII. 4). 

All these go, after death, to the object of their worship, 
but those who perform severe penances, unenjoined by 
the Scriptures, and torment the Individual Soul in their 
body, in spite of their meaningless Faith, go to hell, 
like the men who are born with Demoniac endowments 

{Karshayantah sharirastham asura nishchayan-XVH \ 6). 

The actions of the Jijnasus ( candidates for Knowledge) 
and Jnanis are, according to the letter of the Scriptures, 
interpreted in the light of their spirit, those of the 
worshippers of other Gods, etc., are according to their 
letter only, without any regard to their spirit, ( Avidhi - 
purvakam~B. G . IX. 23), but the last mentioned cruel 
Tapasvis miss both their letter and spirit egregiously. 
Shri Krishna, then, describes the S&ttvika, R&jasika 
and TSmasika foods, sacrifices, penances and gifts 
( Ahdrastvapi bhedamimam shrinu-XVILy), of which the 


Ne te a trad jagatamdfi k& paratra raarana pachhini dasham&n kasho 
Jabha karatufi nathi. — Dvivedi. 
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S&ttvika ones alone are taught to be welcomed 1 , and all ' 
the rest to be shunned. The fact that, instead of giving 
the actual names of the S&ttvika, Rtjasika and TUmasika 
foods available in India in His times, the Blessed Lord 

gives only their kinds ( Ayuh sattva bhojanam t&masa 

priyam-XVII. 8-10 ), is one of the points which 
prove that the Bhagavad-Giti is not meant only for 
a particular country or for a particular time, but for all 
countries and for all times without any distinction. The 
penances of body, speech and mind ( Deva dvija guru 

prdjna. mdnasamuchyate-XVII. 14-16), mentioned in this 

Chapter, are summed up by the Saint TukSrama thus 2 : — 

“ Take, O my tongue!, do take the sweet Name of 
God. O eyes I, enjoy the Bliss of the Universe as the 
Form of the Personal God. O ears !, hear the Glories of 
God. O mind!, run to take rest in the Impersonal 
Nature of God. Tukd says, O Soul !, do not give up 
this God of Gods.” 

R&mad£sa Swami says 3 that it is impossible to do 
any Vedic action exactly according to the ordinances of 
the Scriptures. The remembrance of ‘ Om Tat Sat ’ the 

triple Name of God ( Omtatsaditi nirdesho sadityevd- 

bhidhiyate-XVII. 23-27), which suggests also other Names 
of the kind, such as Govinda, Visudeva, Sachchidarlanda 
and so forth, therefore, is intended to cure any defects in 
actions, which must, however, be at all events done with 
Faith, as, otherwise, they would bear no fruit here or 


1 Of. K&fi jefi kar&vaya sattvikachen sampadana / ani rajasa tamasa 
icharana tyajavaya— Chittada mndcdaha ri . 

2 Of. Grhein gheifi maze vache / goda nama Vitbobachefi // Tiimhi 
ghy&re dole sokba / paha Vitbobachefi mukha // Tumhi aik&re kana / m&zyi 
Vithobache guua // Mana fcethen dhafiva gheifi / rahen Vitbobachefi pdifi ff 

mbane jiva / nako sodufi y^ Keshava // 

3 Of. Yatha sanga re karma tefihi ghadena. 
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hereafter {Ashraddhayd nachatat pretya no iha-XVlI. 

28 ). The power and influence of the Name of God is thus 1 
sung by the Saints Tukarama and Vamana Pandita : — 

11 One, who says R&ma at each and every morsel of 
food he takes, has truly observed fast although he may 
have taken his full meals. Blessed indeed is th^t body; 
it is the place where even the Holy Waters and penances 
seek relief from the worries of life. One, who says 
Rflma while he is engaged in his occupations, always 
enjoys the bliss of absorption. One, who says R&ma 
while he is walking his way, performs sacrifices at each 
step he puts forth. One', who says Rama while he is 
enjoying or renouncing pleasures, is not at all stained 
by the actions he does. One, who thus remembers 
God always, is, says Tuka, free even when he is alive.” 
— Tukdrama's Gatha. 

" The Name of God, coming from the lips of even 
those who do not understand its unique power, destroys 
sins. But, as for those who remember the same Name 
knowing its full importance, however addicted their 
minds may be to the path of births and deaths, the 
Almighty God makes them indifferent to worldly 
pursuits by their repetition of His Name and Glories.” 
— Namasudha. 

We find in the * Life Science 9 that “The Sacred 
Syllables have wonderful vibratory power. They have 
more power to-day than ever before, not only because 

1 Of. Kama mhane grasograsiii / toehi jevila upavasi // Dhanya dhanya 
ten sharira / tirtha vratafichen mahera // Rama mhane karitan dhanda / 
sukha earn ad hi te sada // Kama mhane vata chali / yajna paula paulin // 
Kama mhane bhogih ty&gin / karma na limpe tya angin // Aisa Rama jape f 
nifcya / TuM mhane jivanmukfca // 

Na janatahi ye mukh£ Hari, tathapi papeft hari / smaroni mahimft 
amare vadanin tinchi nameff jari / pravritti vishayifi jari asati tya j an finch i3 
rnanen / virakta karifco Hari svaguna n^ma sankirtanen [/ Namasudha. 
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its potent words and tones, in their combinations, were 
founded on the Law of Vibration which touches a deep 
vibratory current in the human constitution, but, also 
because of the velocity they have acquired through 
constant repetition. Persistent repetition of thought- 
vibration is omnipotent.” 

The next Chapter, which is the last of this Bhagavad- 
Git£l begins with the question of Arjuna regarding the 
difference between Renunciation ( Sannydsa ), and 
Abstention ( Tyaga ), and proceeds to give a summary of 
all the foregoing discourses. 



CHAPTER XVIII 

( ASHTADASHO’DHYAYAH ) 

SYNOPSIS . — At the close of the XVIIth Chapter, 
Arjuna remembered the Shrutis * Sannyasya 
shravanam kurydt 9 and* Tyagenaike amritattva- 
mdnashuh 9 and found himself unable to 
reconcile them with the fact that he himself as 
well as Ydjnavalkya , Janaka and many others 
could realize the Self without the help of 
' Ashrama sannydsa 9 ( Fourth stage of life ). 
He , therefore , requests Shri Krishna , in the 
first verse of this Chapter , to explain to him the 
true meaning of both * Sannydsa 9 (Renunciation) 
and * Tydga 9 ( Abstention ). Shri Krishna 
says in reply that the renouncing of ' actions 
done with desire 9 is Renunciation ( Kamydndm 
karmandm nydsam sannydsam — XVIII. 2 ) and 
the abstaining from the fruit of all actions 
( Sarva karma phalatydgam — XVIII. 2 ) % is 
Abstention ( Tydga), i. e., the avoiding of Pitri 
Loka ( Karmand pitri lokah — Shruti ), by 
performing the necessary , viz., religious , social 
and natural , duties and offering them as 
sacrifice to the Personal God ( Yatah pravrittir 
bhutdndm yena sarvamidam tatamj svakarmand 
tamabhyarchya siddhim vindati mdnavah // 
XVIII— 46 ). Both of them (Sannydsa and 
Tydga ) make up Sannydsa proper ( Naishkarmya 
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siddhim paramdm sannydsenddhigachchhati — 
B, G. XVIII, 49 ) as well a $ Tydga 
proper ( Tydgenaike amritattvamdnashuh — 
Shruti ), the result of which is Knowledge and 
Freedom . In order that Arjuna , who has 
already acquired Knowledge , may be thoroughly 
satisfied that the Self is actionless, the firm 
belief in which is one of the necessary conditions 
of such sacrifice , Shri Krishna gives him the 
five causes by which alone all actions are ac- 
complished, viz,, the body, the actor, the various 
organs , the diverse kinds of activities and the 
deities ( Adhishthdnam tathd karta karanancha 
prithagvidham / vividhdshcha prithakcheshtd 
daivam chaivatra panchamam — B, G, XVIIL 
14 ). He who, therefore , thus realizes the Self 
to be actionless and whose Reason is untainted 
with desire, although he may slay all the people 
in the three worlds, slays not, nor is he bound 
( Yasya nahankrito bhdvo buddhiryasya na 
lipyate / hatvdpi sa imdhllokdn na hanti 
na nibaddhyate // B* G. XVIII, 17 ). In 
this Chapter , Shri Krishna also describes 
the three kinds ( Sattvika, Rdjasika and 
Tdmasika ) of Abstention ( Tydga ), Knowledge 
(Jndna), Action (Karma), Actor ( Kartd ), 
Reason ( Buddhi ), Firmness ( Dhriti ) and 
Happiness ( Sukha ), of which the Sdttvika ones 
alone are to be followed, as far as it lies in our 
power, and the Rdjasika and Tdmasika are to 
be entirely avoided. He, then, proceeds to 
enumerate the duties of the four castes , viz., 
Brahmanas, Kshatriyas, Vaishyas and Shu dr as, 
in order that every man may know what he has 
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got to do in this life . By devoting oneself to 
one 9 s own duty without any desire ( Sve sve 
karmanyabhiratah—B. G. XVIII. 45) and by 
offering it as sacrifice to the Personal God 
( Svakarmand Tamabhyarchya — B . G. XVIII. 
46 ), man purifies his mind ( Asakta 
buddhih sarvatra jitatmd vigatasprihah — B. G. 
XVIII. 49 ) and obtains practical Knowledge 
of the Self ( Naishkarmya siddhim paramdm 
sannydsenadhigachchhati — B. G. XVIII. 49). 
The aspirant then worships both the 
Impersonal and Personal Brahma ( * Buddhyd 
vishuddhaya yukto dhrityd' tmanam niyamyacha 9 
and ‘ Dhyana yoga paro nityam 9 — B. G. XVIII. 
51 & 52 ) and becomes fit to enjoy Living- 
Freedom ( Brahmabhuydya kalpate — B. G. 
XVIII. 53 ) and to realize all to be the Self or 
Vasudeva ( Bhuteshu Madbhaktim labhate 
param — B. G. XVIII. 54). By the development 
of such Love , he realizes the Self or the Personal 
God as the Infinite Impersonal Spectator and \ 
after the dissolution of his physical body , enters 
into His Supreme Abode , the Anadi Vaikuntha 
( Bhaktyd Mdm abhijanati ydvan yashchdsmi 
tattvatah / tato Mdm tattvato jndtva vishate 
tadanantaram // B. G. XVIII. 55). The 
Blessed Lord now tells Arjuna how God \ 
dwelling in the heart of beings, compels them to 
enjoy their Prarabdha even against their wishes 
( Ishvarah sarva bhutdnam hriddesheWjuna 
tishthati / bhramayan sarva bhutdni yantrd - 
rudhdni mayayd // B. G. XVIIL 61 ), and 
thereby causes him to change his mind and 
express his willingness to fight ( Karishye 
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vachanam Tava — B. G. XVIII. 73 ). The last 
advice which the disciple receives is to practise 
one or the other of the two modes of Worship 
recommended by the Master in Chapter XII for 
perfecting Knowledge . They are: — 1st, the 
nine-fold Love of God ( Manmandbhava 
Madbhakto Madydji Mdm namaskuru — B. G. 
XVIII. 65 ), and 2nd , the abandonment of duty 
for the purpose of taking refuge in His Yoga or 
Divine Power ( Sarva dharmdn parity ajy a 
Mdmekam sharanam vraja — B . G. XVIII. 66). 
This, Arjuna is told, would destroy his Sanchita 
and Kriyamana ( A ham tvd sarva pdpebhyo 
mokshayishyami — B. G. XV III. 66 ) — a result 
which , he is assured ', can also be obtained by 
his teaching the Gita to the Lovers of God, 
provided he does not fail to give, in his interpreta- 
tion of it, the greatest possible importance 
to His Love ( Ya idam paramam guhyam 
Madbhakteshvabhidhdsyati / bhaktim Mayipardm 
kritvd Mdmevaishatyasahshayah // B. G. 
XVIII. 68), which is the essence of its 
philosophy. He is forbidden , however, to reveal 
the -secret to one who has no power of discrimi- 
nation or faith ( Natapaskaya nabhaktdya—B. G. 
XVIII. 67). In reply to Shri Krishna's 
question about the effect of His words on his mind, 
Arjuna says that his Ignorance as well as the 
Delusion caused by it have been destroyed by the 
Knowledge the Blessed Lord has been pleased 
toimpart to him(Nashto mohah t smritir labdhd— 
B. G. XVIII. 73 ) through the Gitd. At the 
end of this discourse , Sanjaya also acknowledges 
to have secured the Knowledge of the Divine 
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Power and the Vision of the Cosmic Form, for 
the first time , from Shri Krishna Himself 
through the boon of his Preceptor Vy&sa V Vydsa 
prasaddckchhrutavdn etad guhyamaham param * 
and ‘ Tachcha sahsmritya sahsmritya rupam 
atyadbhutam Hareh' — B . G. XVIIL 75 & 77 )> 
who had given him before only the Knowledge of 
the Impersonal Brahma by both the Vyatirekaand 
Anvaya methods . In the last verse of the Gitd , 
he tells , in reply to the blind king's query at its 
commencement ( Kimakurvata Sanjaya — B. G. 

/. I ), that fortune , victory , prosperity and 
eternal justice wait upon the party represented 
by Shri Krishna and Arjuna ( Yatra Yogeshvarah 
Krishno yatra Partho Dhanurdharah / tatra 
shrirvijayo bhutir dhruvd nitir matir mama — 

B. G. XVIIL 78). 

O Thou Merciful Ruler of this Universe ! , Who 
alone art both its material and efficient cause. O Thou 
Father of Brahma and Creator of the Vedas ! O Thou 
All-pervading Vishnu ! , Who bearest the Shri Vatsa on 
Thy Divine Breast as a distinguishing mark of Thy 
noble quality of Forgiveness. O Thou dear Hari !, Who, 
sitting in the heart of Thy votaries, drivest away all 
their failings and miseries. O Thou, before Whom 
words recoil and Whom thoughts fail to find ! O Thou 
Who art the smallest of the small, the greatest of the 
great and the wisest of the wise I O Thou Who art 
without hands and feet and yet possessest the power to 
grasp and move ! O Thou Who seest without eyes and 
hearest without ears ! O Thou Who art the Impersonal 
Brahma, the Personal God and the motley world itself 
formed of the three qualities of Sattva, Rajas and 
Tamas l Indeed, they alone know Thee whb realize all 
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these three aspects of Thine ! O Shri Krishna !, those 
who give up Thy Love, from which flows a stream of 
blessings, and take pains for the acquisition of mere 
Knowledge, get nothing but the pains that they have 
undergone, and are like those who thresh mere husks 
and do not obtain food-grains as the fruit of their 
labour. Oh I how fortunate were the inhabitants of 
Vraja, who had for their intimate companion Thee — the 
Eternal and Perfect Brahma ! May the dust of their feet 
fall on our heads! Thy Love, however, is secured by 
those only, who do not look to anybody for favour and 
who do not cherish any fond desire, but who, having 
given up all other beliefs and persuasions, worship Thy 
Holy Feet alone. They are, by Thy Grace, not #t all 
affected by the merits and demerits arising out 
of the observance or non-observance of ordinances, 
but full of joy with the drink of the praises of Thy 
virtues, they realize Thee to be the Self and are 
able to cross easily the ocean of worldly life and 
enjoy Thy Eternal Bliss and Companionship in Thy 
Supreme Abode. O Omnipotent Being !, in the plenitude 
of all Thou possessest, Thou hast no wish to obtain any 
honour from us, but the honour that we give Thee is 
reflected back to us, just as the beauty of the face is 
reflected in the figure on the mirror. O Beloved Lord 
of the nature of the Kalpavriksha 1 Thy excellence is so 
attractive that even the great Munis like Shukach&rya, 
who always repose in the Self and who have no bonds 
of the world, are tempted to sing Thy Name and 
Glories! May Thy humble and ignorant child be, then, 
graciously pardoned for indulging awhile in the en- 
joyment of Thy ever enticing attributes ! 

After hearing the last seventeen chapters of the 
Bhagavad-Gita, it suddenly occurred to Arjuna how 
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Shri Krishna could impart this sacred Knowledge to him, 
when he was a mere householder and not an Ashrama 
Sanny&si, who alone is permitted by the Shruti (Sannyasya 
shravanam kurydt ) to hear the secret. But, at the same 
time, he thought 1 that, as the great Jn&nis — Janaka, 
Y&jnavalkya, Vasishtha, Vyasa and even Shri Krishna 
Himself, the Eighth Incarnation of Vishnu — were all 
householders too, the word ‘ Sanny&sa 9 ought to mean 
something else, because the argument that these people 
must have been Sannyasis in their past lives is untena- 
ble 2 for want of any proof. He also remembered, 
subsequently, the definition of the word c Sannydsi 9 given 
by Shri Krishna at the beginning of Chapter VI, viz., 
that he is a person who does such work as needs be 
done independently of its fruit ( Andshritah karma phalam 
karyam karma karoti yah ). But, while he is just recon- 
ciling things and thinking 3 * * * * * that such Sannyasa in 


1 Of. Dvitiyad hyayd pasuni Bhagavanta / saptadasha adhyaya par- 
yanta / svasvarupa satya jnanananta / vedanta guhya upadeshitd jald // 
Toil shank aid Arjuna manifi / kill hen shravana karaven sannydsiydnin / 
Shruti 1 sannyasya shravanam kuryat ’ mkanoni / shravana yatitefi bolate /[ 
Tari dpana navhe sannydsi / stri pufcra rajya yukta grihavasi / grihastha 
dharmirl yd shravanasi / mi adhikdri kenvi jalon 1 // Ani micha navhe ekald / 
Janaka jitdfichi moksha pay ala / sannyasa tydsahi nahin aikila / aisachi 
jnani grihastha Yajnavalkya // Yatharthadipiha. 

2 Of. Janmantara upanayana / karavaya vedadhyayana / yogya kari 
tari vedanta shravana manana / janmantara sannyasen ghadofi shake // 
Jaiseh 1 snatva bhunjiyat ’ mhanoni / taiseiL * sannyasya shravanam karyat * 
yd tihifi padeil karuni / Veda mhane • shravana karavefi sannydsi honni ' / 
purva dins sndna taisa purva jan’ma sannyasa // Yat hart had ipika. 

3 Of. Tevhafl karma mula sannyasa / upayogi moksha margasa / aiseii 

vdtatdfl. Arjundsa / *na karmand na prajayd* he Shruti dthavali // Ani 

karmincha sannyasa / panchamifi. shaehthifi vadald vistdrefi Shrinivdsa/ 

Shruti karmasa udauni tydgdaa / moksha pradhdndnga bolate // Tari tydga 

sannyasahuni / vegnldchi Jteela mhanoni / Gitd dni Shruti virodha pariharuui / 

manitd jald // Yathdrthadipika. 
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Karma Yoga is surely useful to secure Freedom, he is 
again thrown into confusion by the remembrance of 
another Shruti, which says that Freedom is obtained 
not by action, nor by progeny, nor by wealth, but by 
Abstention alone ( Na karmand na prajayd dhanena 
ty&genaike amritattvamdnashuh). To reconcile the Giti and 
the Shruti, therefore, he is forced to conclude that, as 
Renunciation or Sannydsa implies Action or Karma and 
Abstention or Tydga excludes it, they- must be two 
separate things. To make the point clear, however, he 
requests Shri Krishna, in the first verse of this Chapter, 
to give him the true meaning of the word ‘ Sannydsa ' 
and also that of ‘ Tydga', which is said to be different 
from it. 


art* srarre— srerfirssTfa I 
^ TOfefoftTFi n \ it 


“ I wish to know, © Mahababo (Mlghty«armed) ! , the 
essence of Renunciation and, © Hrlsblkesha ( Lord 
of tbe senses ) ! , O Kesblnfsbudana ( Destroyer of 
Kesbl ) I , of abstention severally.” 

What Arjuna desires to know ( ickchhami 1 veditum ) 
here is the essence ( tattvam ) of Renunciation ( sannyasa- 
sya), that is, whether it means Ashrama Sannydsa (the 
fourth stage of life ), which consists in giving up all 
the duties prescribed by the Vedas, or it means the 
performance of the necessary duties, offered as sacrifice 
to the Personal God, and the abandonment of only the 
fruit of action. If it bears the latter meaning, he wishes 
further to know the essence of Abstention ( tydgasya ) 


1 Of. Mhanuna chaturthashramarupi sanny&sa gheuna sarva karmachft 
kevMfi. tari kharokharacha ty&ga karanyachen tattva ya karmayoga 
margaiita &he kifi nahin, nasaly&sa 1 sannyasa ’ va 1 tydga* y& dona 
shabdafLche artha kAya as& Arjun&chi atk£L prashna ahe.— Qttarahatya. 
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too, considered apart ( prithak ), since the Shruti 1 , which 
speaks of Tydga> says that Immortality or Freedom 
cannot be obtained by Action. Arjuna calls Shri Krishna, 
in this verse, by the three names of Mah&bdho 
(Mighty-armed ), Hrishikesha ( Lord of the senses ) and 
Keshinishudana ( Destroyer of Keshi ) to excuse 2 himself 
for having asked a question which had already been 
discussed in Chapters III, V and VI. What Arjuna 
wishes to show is that the Master, being the Lord of the 
senses ( Hrishikesha 5 ), already understands the doubt 
that arises in his mind and does not stand in need of 
any reason from him for his putting the question, and 
that He, Who with His mighty arms ( Mahd 1 bdho ) killed 
the most terrible giant Keshi ( Keshinishudana ), is 
certainly capable uf destroying his insignificant doubts. 
In the next verse, Shri Krishna gives a reply to the 
question of Arjuna. 

sHkfcyrSR srrf^r^T fasrgron: n * n 

u The Sages understand, as Renunciation, the re* 
nouncing of actions to which fruit Is attached; the 
Wise call the abstaining from the fruit of all 
actions. Abstention.” 

1 Of. Na karmnna na prajaya dhanena tyagenaike amritattvamana- 
shuh // 

2 Cf. Nishkama ani Ishvararpita / tya karmin bandha nahin niscliita / 
tochi saimyasa bolilofi ani punha atyanta / sadara tattva janon ichchhiton 
k&ii mhmasi ? // Yathdrthadipikd . 

3 Of. Kin ‘ ouddhit *ii sandeha padala / to vagindriya dvara ughadala / 
ty&cf»a saksfii Tufi rah.inuni raajala / Arjuna bolato ’ // Devnsa vato ye riti / 
mhanuni * Hrihhikesha ’ mhane tya prati / kin safishayayukta mazi mati / ten 
Tufl Hr.shikesha jaoasi ha bh&va // Yathdrthadipikd. 

4 Of. Kill ba.hu va lhavuni jaisa / Keshi m&rild Jaganniv&sa / vritti 
sandehauta maz\& Tuficha taisa / praveshavuni Keshi marila taisa 
panharisi // Yathdrthadipikd , 




1 Kavi* means the poets, that is, the Jn&nis. They 
know that Sanny&sa or Renunciation is the foregoing 
{ nydsam ) of all such optional duties ( kdmydndni 1 
karmandm ) as ‘ Putra kamo yajeta * ‘ Svarga kdmo yajeta \ 
prescribed by the Vedas for those who desire to have 
sons or heaven or some other transient object. Nobody, 
however, would be able to do this, whose mind is not 
partially purified 2 by the due performance of the 
necessary duties. The Shruti, therefore, says that one, 
who has no worldly craving, is only fit to hear the secret 
( Sannyasya shravanam kurydt ), for, the desire for 
Knowledge and Freedom of such a person is very keen. 
He is a true Jijnasu. If he then 3 accepts also the 
Ashrama Sannyasa, it is not bad, but it must be under- 
stood, at the same time, that it is not at all necessary for 
the object he wishes to gain. For, Janaka, Yajnavalkya, 
Vasishtha and many others have become perfect Jnanis 

1 Gf * Putra kdmo yajeta ’ 1 s?arga kamo yajeta ’ / aisen jen jefi karma 
vedavihita / ten karmachi takanefi. tattva sannyasachen // Je kavi jnani / te 
janati hen sannyasa tattva mhaooni / kin JanakadiKa grihasfha bouni / yd 
sannyasenchi yogya jale shravanaten // Kiri shuddha chittavina ) tyaga hd 
karun shake kavana ? / aisiyasachi yogya shravana / vedantacheii // 
Tathdrthadipikd. 

u Tametam vedauuvachanena Brfihmana vivedishanti yajnena ddnena 
tapasa nashakena ” e shruti man kahelan yajna daua tapa je chhe te nitya 
karmarupe Bhagavadarpaua buddhithi vividashdvala mumuksbu e jnana 
thatd sudhi karavan, pana kdmya karmano to atyanta tyagaja karavo. — 
Dvivedi. 

2 Of. Karuni vihita karmen sddhili chitta shuddhi j shravana manana 
matrin yogyata hechi siddhi // Brahmastuti . 

3 Of. Tevhan ashrama rupahi sannyasa / bara, jari ase kamya 
sannyasa / ani sannyasa kamya tyaga rupa yasa / sanoydsapana cbaturthd- 
shrama v finch uni hi //■ Tathdrthadipikd. 

Brahmachdri, grihastha, va vanaprastha, asha kr amines ‘ shevatifi. 
pratyekanen sarva karma fcyagarupa, sannydsa agara chaturthdshrama 
ghetalyd kherija moksha prapticha hota ndhin ’ hen smarta mata yetheft 
pratipddya nahin. — Oitarahasya, 
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without it. When the Shruti 1 2 says that we ought to 
become Sannyasis or enter the fourth stage of life on the 
very day we feel a disgust for the world, its object is only 
to prevent* us from falling again into the snares of worldly 
life. An Ashrama Sannylsi, besides, if he has worldly 
desires 3 , has to take birth in senseless wombs, because, 
he has no opportunities of doing actions in that stage 
to secure for him a birth in one of the higher worlds 
or even this world. The essence of Sanny&sa or 
Renunciation is, therefore, the giving up of, what are 
called, optional duties. As regards the essence of T yaga 
( Abstention ), which also Arjuna wishes to know, 
the same Shruti ‘ Na karmanA na prajayd ', which threw 
him into doubt because he could not understand its 
true meaning, confirms 4 what Shri Krishna has already 
said in Chapter III on the subject and what He now 
repeats in this verse. When the Shruti says that 
Freedom is not obtained by Action (Na karmanA), it 
refers to actions which spring out of desire (KAmya 
karma ) and which we are asked, in the Gita, to avoid 
altogether, in order that we may be fit for discipleship. 
This is called Sannydsa or Renunciation, which is the 


1 Of. Yadahareva virajet tadahareva pravrajeta // 

2 Of. Evam pun ha vishayasakta houn shake yasa / upaya shikha sutra 
tyaga bolila — Yathdrthadipihd . 

3 Of, Shikha bodoni todila dora / &ai kamya manifi, to nar^ka pfive 
sanny asi — Yathart hadipika. 

4 Of, Eka tyagifi. ty&ga doni / Deva bolila suchavuni / pari to karma- 
mula sannyasa mhanoni / * na karmanA na prajaya • ya Shrutinen Partha 
shankala // 4 Na karmana ’ mhane Shruti | ten k4mya karma; tyaga 
ty&cb&oha sange Shripati / ‘kamyanam karmanam nyasam’ mhane 
prastutifi / kifi shravan4dhik4ra kamya tyaga sanny&sen // Boloni k&mya 
tyaga / bole Ishvar&rpita kftrma yoga / kin nitya karmasahi phalabhoga / 
Iahvarifi na arpitlfi // YatUHhadipiU , 



first part 1 of Tydga or Abstention. The second part 
of Ty&ga, the same Shruti mentions in the words 
1 Tydgenaike amritattvamdnashuh ', which mean that 
Immortality is secured only by Abstention, i.e., 
by abstaining from the fruits of all the necessary 
religious, social and natural duties which are to 
be offered as sacrifice to the Personal God. This 
very idea is expressed distinctly in the verse, when it is 
said that the Wise call the abstaining from the fruit of 
all actions as Abstention ( sarva karma phala tydgam 
prdhustydgam vichakshanah ), which evidently means 2 that 
the necessary religious, social and natural actions 
should be offered as sacrifice to God. For, when the 
total abandonment of optional work ( kdmydndm karmandm 
nydsam ) is recommended, the only duties that remain 
to be done are the necessary ones. But these apparently 
have no fruit. Why, then, are we asked to abstain from 
the fruit of all actions {sarva karma phala tydgam) ? 
The reply is that each and every action, whatever be 
its nature, has the power to fetter, unlesss it is offered 
as sacrifice to God ( Yajnarthdt karmano f nyatra loko’yam 
karma bandhanah — B. G. IIL 9 ). The Shruti also says 
that even those, who do the necessary duties dis- 
interestedly, have to go to Pitriloka (Karmand pitrilokah ), 
If one, however, says that he would offer also the 
optional work ( Kdmya karma ) to God, it won't be 
accepted ( Tadartham karma Kaunteya muktasangah 


1 Of. Kira dohifi ibifl shabdin / tyaguchi bolije trishuddhi / parikarana 
etha bhedifi / etulefichi // Jefl nipatauni karma sandije / tefi sfindanefl 
sannydsu mhanije / ani phala matra kafi tejije / tydga to ga ( // Jnaneshtari, 

2 Of. Mhanoni sarva laukikefi / ani karmefi nityefi vaidikefl j ydnchd 
phalafcydga mhanatafi sacbavi ifcaken / kin sarva karavefi Madarpana If 
Yathdrthadipikd . 
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samdchara — B. G. IIL 9 ). Prohibited actions ( Nishiddhal 
karma ) must then be certainly out of the question. All 
actions (sarva karma), therefore, mean only the 
necessary duties, viz., the religious duties prescribed 
by the Vedas, the social 2 duties sanctioned by the 
societies we live in, and the natural duties essential 
for the protection of the body. To these, Shri Krishna 
refers in Chapter IX. 27, when He wishes Arjuna 
to offer to Him whatever he does, whatever he eats, 
whatever sacrifice he makes, whatever he gives and 
whatever penance he performs ( Yat karoshi yadashnasi 
yajjuhoshi daddsi yat / yat tapasyasi Kaunteya tat kurushva 
Madarpanam ). Abandonment of actions with desire 
produces Dispassion 3 ; abandonment of the fruit of the 
necessary religious, social and natural duties, by 
offering them as sacrifice to God, begets Love of God. 
The former is called Sannyasa or Renunciation and the 


1 Of. Kamya ehuddha ten na sose jethen / nishiddha kaya sosela 
tetken? / siddhanta arpanin hachi yetheii / kin nitya uni dehanirvaha 
avashyaka // Yu thdrt had ip i hi . 

2 Vide Part I 1 Theology \ page 163. 

Of '. While the Gitd insists much on social duties, it recognises a supra-social 
state. It believes in the infinite destiny of the Individual apart from human 
society. The Sanny&sin is above all rules, caste and society. This symbolises 
the infinite dignity of man, who can strip himself of all externals, even wife 
and children, and be self-sufficient in the solitude of the desert if he has 
his God with him. It is not an ascetic ideal that the Sannyiisin adopts. 
He may be aloof from society, yet he has compassion for all. Mahadeva, 
the ideal ascetic, seated in the Himalayan snows, readily drinks poison for 
the saving of humanity.— Indian Philosophy by Professor Badhdkrishnan. 

3 Of. Krimya tyagen virakti / Ishvararpana phala tyagen bhakti / 
maga Ishvara prasaden mukti / dtmatva sakshatkara anubhaven // 
YatharthadipiM, 

Kimbahuna Partha aisefi / jen kamya karma ga ase / ten tejijen visba 
jaisen / vokuniyfin /] He3 kamya karma sandanefi / ten kamanetefiohi 
upadanen / dhana ty^gefl davadanefi / jaisefi bhaya // Jndneshvari . 
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latter Tydga or Abstention. The result of both ( which 
are the two parts of Ty&ga proper ) is Knowledge and 
Freedom ( Tydgenaike amritattvam ). In the next verse, 
Shri Krishna gives the opinions of the Sinkhyas and 
the Mim&ftsakas on this point. 

rUFR STTf frftfann I 

*r sr re r fofil n \ 11 , 

“ Some thoughtful men say that aetlon should be 
abandoned as full of evil, and others that the aetlons 
of sacrifice, gift and penance should not he 
abandoned.** 

It is a well known fact that the supply of things in 
the market is in proportion to the demand for them. The 
demand for goods which are really good and durable is 
comparatively small, on account of their high, and 
sometimes prohibitive, prices, and, therefore, their 
supply is also limited. On the other hand, we find on 
every side a large and continuous demand for things 
which are showy but momentary, because they are 
cheap and within the reach of even the poor, and natur- 
ally they are overstocked in the market. In the same 
way, the number of genuine seekers of Truth, Pure 
and Eternal, in this world being very small, because its 
acquisition requires the wealth of Shuddha 1 Sattva, 
which is indeed seldom to be met with, the spiritual 
guides who lead us on the path of Truth are also very 
rare. The majority of men, however, being Rajasika and 
T&masika, hanker after sense-objects which are impure 
and transient ; consequently, hosts of teachers have, at 
all times', been coming forward to give, or rather to 
pretend to give, them what they want, in spite of the plain 

1 Of ; Niren konapashin hoya eka raja / tari dyare maja durbalasi // 
TuMrama Maharaja , 



and unequivocal Shruti that the Pr&rabdha must be 
exhausted by actual enjoyment (Prdrabdha kartnandm 
bhogddeva kshayah ) and the emphatic assertion of the 
Gitcl that even the man of Knowledge acts in conformity 
with his PrSrabdha ( Sadrisham cheshtate svasydh prakriter 
jndnavdnapi — III. 33 ). Shri Krishna does not trouble 
Himself with the hollow theories of such ephemeral 
advisers, whose growth is similar to that of mushrooms 
and who appear as wise 1 only to those whose common 
sense has been rent away by desires ( Kdmai staistair 
hritajndndh—B . G . VII. 20 ). He speaks only of the 
views of the S&nkhyas and the Mimafisakas, who call 
themselves the followers of Kapila and Jaimini 
respectively, the incarnations of God, but who, as already 
mentioned in the Introduction, have misunderstood 
the founders of their Faith. The Sankhyas alone, 
however, are called thoughtful ( manishinah 2 ), for, a 
person who sees white to be yellow is better than one 
who sees nothing. They say (eke prahuh ) that all action 
should be abandoned, as full of evil ( tydjyam doshavaditi 
karma ), whereas the others ( chapare ), viz., the Mimafi- 
sakas, hold that acts of sacrifice, gifts and penance 
should not be abandoned ( yajna datta tapah karma na 
tydjyamiti ) under any circumstances. As a matter of 
fact, the doctrines of both 3 , as they are understood, are 
wrong, but the former ( Sdnkhyas ) are deemed superior 4 , 
because they see that there is evil even in necessary and 

1 Of. Janasa avichakshanahi vatati vichaksbana— Yatharthadipika. 

2 Of. Kifi nipata andha tylibuni / shvetasa pita mhane to bar&, ya 
nyayen karuni / nan a matak&ra buddhimanta mhanoni / maniti jana // 
Yatharthadipika . 

3 Qf. Eka sankhya eka mimafisaka / aisefi Sarvofctama suchavi, donhi 
paksba bolatafi — Yatharthadipika. 

i Of. Kin, jen nitya mtfhkama / band ha kari tefihi karma / heft tyafisa 
kalalefi varma j 1 buddhimanta * te mbanave bhavefi // YatharthadipiM. 
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disinterested 1 actions, in as much as they too fetter 
(Karmand pitrilokah) like actions done with the desire 
of fruit. But they do not see that even deadly poisons, 
like aconite and nuxvomica, are converted into healing 
medicines by skilful physicians and utilized in curing 
diseases arising from cold and bile. The medical 
science could never have made the progress it has done, 
if poisons had been indiscriminately excluded from the 
Pharmacopoeia. What the founder ofv their system* 
Kapila Muni, the Third Incarnation 2 3 of Vishnu, insists 
upon is the realization of the Self by the separation of 
the Tattvas or elements, and he only aims at this 
when he says that * the highest blessedness or Freedom 
consists in having renounced all activity'. The 
Mimifisakas go to the other extreme. They urge that 
even optional duties ought to be performed by every 
one, not knowing 8 that Jaimini, the founder of their 
system, condemned Freedom ( Moksha ) by the special 
order of his Preceptor Vyasa, in order to direct to the 
Path of Action those who, on account of the impurity 
of their Reason, were unfit to acquire Knowledge. In the 
next verse, Shri Krishna asks Arjuna to hear His own 


1 Of. Sarva karraeu doshayukta afcaeva fcyaj ya bofca hen sanny^sa 
margantaleS mata G-itesa sammata nahiS. Gita phakta 4 * * * kamya * karmaficha 
sanny&sa karanyasa s&ngata ah z.-~*Qitaraha8ya. 

2 Of. Kapila Muni Bhagavadavat&ra / to 8 vs yen sankhya Bh&strak&ra / 
parantu je j£le bhaehyakara / viruddha kanhi bolaneii tayancbefi // 
YatharthadipiM. 

3 Of. Mim&nsa eutrakara / Jaimini Vy&easbisbya ha nirdb£ra / to* 

gurvajneneficha vedechara j moksha ninduni bolilfi // Kin advaita tattvifi 
anadhikari praveshoni | nasbitila donhi prakarin / jnana bimbend antarifl / 

&ni karmifi dharitila anadara // Ty&fisa karmificba yoj&ven / tibifl 

k&my&sa adhin bbajavefi / nishedhuni moksha ; y& bbavefi / Jaimini bole 

hefl sutra // Amnayasya kriyarthatyad &narthakyam atadarth&n&m Jf 

Yath&rthadlpika . 
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opinion on the subject, and the description He is going 
to give of the three kinds of Abstention. 

PteH If rra ^TTrf VRcIWtIH I 
^TFfr % u a u 

u Hear My decision as to that Abstention, O Bharata* 
sattama ( Best of the descendants of Bharata ) ! i 
Abstention, © Purushavy&ghra ( Tiger of men ) !, 
Is also explained as being threefold.* 9 

The Blessed Lord, after giving the conclusions of 
the two diametrically opposite parties, who resembled 
the Pandavas and the Kauravas, about that Abstention 
( tatra tyage ), wishes Arjuna to listen to His own sentence 
( nishchayam shrinu Me ), which is the most 1 powerful and 
faultless of them, as he is the bravest man ( Purushavyar 
ghra ) and the best too among all the Bharatas 
( Bharatasattama ). He is also ( hi ) pleased, He says, to 
mention, for the information of Arjuna, what are said 
to be the three distinctive kinds ( trividhah sam - 
prakirtitah) of Abstention. In the next two verses, He 
gives first 2 His own views as regards Abstention. 

araste qTsprrfsr il H 11 

g wrirfa r^r^n ^ i 
ir qp& ii % n 


1 Of. Tyd dohin .pakshafi vegala / paksha Maza &gala / Bharata- 
va&shafita purasha sh&rdula. ! j tuil jaisa sattama // Kin eka paksha Kaurava / 
paksha dusara Piindava / tyanclia madhyen parantu abhinava / tufi 
purushavy^ghra adhika aarvanhuni // Aisa tyaga vishayaka / nisohaya Maza 
jo eka / to yd dohin paksbanhuni adhika / aisefi Arjunachyd ya dofi n&mifi 
suehavi // Yatharthadipika. 

2 Of. Maja sarvajnaohije bodhin / jefi alota mane trishuddhi / ted 
nisehita tavafi adhin / vioh&ri pM // YatkarthadipiM. 
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“ The actions of sacrifice, gift and penance should 
not he abandoned but should be performed } for* 
sacrifices, gifts and penances are the purifiers of 
the thoughtful. But even these actions, O Pdrtha 
( Son of Prithd ) !, should be performed giving up 
attachment and fruit $ this Is My decisive and best 
opinion. ” 

The first point to be settled is whether actions 
are at all to be done or not. The decision of the Master 
is that sacrifice, gift and penance must not be dropped 
( yajna ddna tapah karma na 1 tydjyam), but they must needs 
be performed ( kdryameva 2 tat ). They are badly wanted. 
Why ? The reply is that sacrifices, gifts and penances 
serve to purify the minds of the thoughful men ( yajno 
ddnam tapashchaiva pdvandni 8 manishindm ) who have 
noticed the evil in actions. These actions have a 
tendency to make the Sattva pure by removing the 
impurities of Rajas and Tamas, a step necessary for 
Self-realization. When Arjuna heard this, he thought 
that this was non-abstinence and not abstinence, and 
that there was no difference between Shri Krishna’s 


1 Of. Aga 1 yajna dana tapa ityadi karma / tAkun naye, he kanlvecha 
dharma / ‘ kuii ? ' mhanasi tari yachen varma / sangaton tujalft // Yajna 
&ni daaen / &ni tapeu hin pavanen / kifi buddhimantAchi manen / pavitra 
hoti hiii karitan // Yatharthadipika. 

2 Of. Tari apuliye soda vane / jo mumukshu. jagon mhane / tey& 
sarvasven karanen / hefichi eka // Jiyen yajna dana tapadiken / yen karmefi 
&vashyaken / tiyeh na sandavin panthiken / paulen jaisin // Jmneshmri. 

3 Of. Taisehchi heii yajna danadika / ase chitta bhumichen shodhaka / 
papa mala je pratibandhaka / tyanchen samjaka kshdlana kari // Ani 
jnanotpattisi yogyatA pnrna f fcadrupaohi jo kin punya guna / tydohenhi 
karuni adbana / shodhaka jana yajnadi karma // Chitsaddnandalahari . 

Taisin karmen hatopatin / pain kijati yatha niguti / tain rajatameft 
zadati / donhih etha // Maga pathichan vatin puten / bhangara deneS ghate / 
tain kida zadakari tute / nirvyaja hoye // Taisefi nishtha kelefi karma / 
sanduni raja tama j sattva shuddbichen dh&ma / dol&n davi // Jnftrmfivari. 
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opinion and that of the Mim&fisakas. He was, however, 
satisfied the moment he learnt that even such acts have 
to be done ( etdnyapi karmdni kartavydni 1 2 ) after abandon* 
ing attachment ( sangam tyaktvd ) to actions with desire 
( i.e., after abstaining altogether from the performance 
of optional duties ), and also the fruit ( phaldnicha ) of 
the necessary religious, social and natural duties, by 
offering them as sacrifice to the Personal God. The 
distinctive particle ' tifi’ (but) is used to show that 
what follows will clear his doubts. The optional work 
is to be entirely shunned, because the merit which it 
brings enables one to secure the worldly objects he may 
desire, but it is not useful for the purpose of gaining 
Knowledge. The offering of the necessary duties, 
performed disinterestedly, to God avoids the fruit of 
being required to go to Pitriloka or the world of 
the dead ancestors. Such is His sure and excellent 
conviction ( iti Me nishchitam matamuttamam 3 ). One 


1 Of. Aga I hifiohi karmefi karaviii pari / sanga kamya karmacha takoni 
dim / ani nitya karmanchen phala jen bandha kari / ty.igoni tifihi phalen, 
karaviii bin // Yathdrthadipikd. 

2 Cf. Purvokta ashankd nirasa kaianen / ‘ tu ’ shabda prayojila 
Narayanen / phalabhisandhi na karuni jen karma karanefi / fceilcbi jananefi 
ohitta shodhaka // Yadyapi Subhadrapati 1 / kamyahi karmefi cbittAsi shuddhi 
kariti / kan jo dharmachfi svabhava aisacha ni6chiti / je shuddbata chittin 
sampadavi // Tathapi techi chitta phala shuddhi pariyetifl / yeyila tya 
karmabhogifichi upayogasi / te parantu upayog& na ye atmajnanasi / hefi 
tufi manasifi dridha dharifi // ChitsadQnandalahari. 

Taduktam v^rtika kridbhih // Kamye’pi shuddhirastyeva bhoga siddhya- 
rthamevasa / vidvarahadehena nahyendraphala bhujyate phalam // 

3 Of, Kamya samula karmachi tAk^vefl / nitya karma phala tfikuni 
acharavefi / hen to mdgefibi sthala sthaLifi Deveil / bolilefi yethefi mhanato 
Mazefi hefi mata // Yathdrthadipikd. 

Antahkarana shuddhi karanefi / mumukshu yajnadika karmefi karanefi y 
pari karma sanga phalatefi takanefi / hefi nisohita jananefi mata Mazen ft 
Ohittaddnandalahari , 
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who follows it, realizes 1 the Self without any difficulty. 
In the next three verses, Shri Krishna describes the 
T&masika, Rajasika and Sattvika kinds of Abstention. 

MUtfitfcT i II \s II 

fit^T rtTPT c*m>£ II d II 
f^RT ftracr.s#T i 

^*t ctTfcgrr »ren 11 mi 

M Verily* the renunciation of a prescribed action Is 
never meet s abstaining from it through delusion Is 
said to be T&maslka ( abstention )• When one 
abstains from action through fear of bodily fatigue* 
with thought * it Is painful •* he makes but a 
Rdjasika abstention and obtains not the fruit of 
abstention. When a prescribed action Is performed* 
O Ar]una !, thinking *. it ought to be performed 9 * 
abstaining from attachment and fruit also* that 
abstention Is deemed to be S&ttvlka.” 

The force 2 of l tu y (verily) is that one ought to 
abstain from action with desire ( kdmya karma), as it 

1 Of, Aisi he hsttavati / gheuni kriya je uthi / 4puliy& 4pana g&nthi / 
laheohi to // Jndneskvuri, 

2 Of. 4 Niyatasya tu ’ y 4 shabdefi karuni / ani kamyacha tyaga m4gefi 
spashta bolilt mhanoni / niyatacha ton ty4ga na ghade mhane, ya varuni / 
bole kifi kamyachd ghadofi shake // TathdrthadipiM , 

Arjuna jen kifi kamya karma 4he / ten tari chitta shuddhichefi hetu 
nohe / &ni safisara bandhachefi hefi hetu ahe / mhanavuni hoya doshavanta 
tefi If Ya nimitta bandha nivrittichefi karana / tattva jntna apekshi jo jana / 
tenefi jo karanen kamya karmacha tyaga puma / to sarvad4 jana ghadechi 
kifi II Pari jefi karma ase niyata / niyata mhanaje nityatvefi jefi vihita / tefi 
sarva chitta shuddhichefi hetubhuta / mhanoni nischita nirdosha tefi // Ya 
lagifi chitta shuddhicha artha jo munlukshu jana tenefi / tya nitya karmach4 
sannyasa mhanaje tyaga karanefi / hefi tavafi Arjun4 na ghade sarva gunefi / 
ahastra yuktinefi vicharit&n // Chitsadanandalahari, 
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is a thing which leads to births and deaths. But 
certainly the renunciation ( sannyasa ) of a prescribed 
action ( niyatasya karmano ), i. e ., of one’s bounden duty 
( Mryam karma— B. G. III. ig ), is not proper ( nopapadyate] \ 
because it is essential for the purification of Reason, 
There are two parts of Abstention — one is the renouncing 
of optional work ( kdmyandm karmandm nydsam ) and 
the other is the abstinence from only the fruit of neces- 
sary duties (sarva karma phala tydgam), which themselves 
cannot, under any circumstances, be avoided. The 
Abstention thereof, however, from delusion ( mohattasya 
paritydgah) or mental aberration is described as Tamasika 
( tdmasah 1 parikirtitah ), because it defies the authority of 
religion. He, who abstains from an action ( yat karma 2 
tyajet) which it is his duty to do, merely as being 
painful ( duhkhamityevcfi ), through fear of physical strain 
(kdyaklesha* bhayat), by making such Rajasika Abstention 
(sa kritva rdjasam tydgam ), does not reap the fruit of 
true Abstention ( naiva tydgaphalam 5 labhet ), which is 
Knowledge and Freedom, secured by purified Reason. 

1 Of. Aga I tyaga shabden takanen karma / mhanoni nitya varnashramo- 
chita dharma / taki, tari ha tyaga adharma / tamssa mhanava // Yathartha - 
dipika. 

findharacheni rokhen / jaisin dolan rovijati nakhen / taisefi karma- 
dvekbeu asiken / karmachi sandi // Teyachen karma sandanefi / tefi t&masa 
pain Miii mhane — Jmneshvari. 

2 Qf, Duhkha vate karitan karma / koneii karave shram a ? / mhanoni 
varnashramochita dharma / taki bhayen sharira kasbtanchya // Yathartha - 
dipihu 

3 Of. Karma duhkharupa manuniyan / jo karmaten taki kdyaklesha 
bhayerl karuaiyan / to rajasa tyagaten karuuiyan j to na pave DhananjayS 
sattvika phalatjagasi // Chltsaddmndalahan. 

4 Of. Taitefi dehacheni lobhen / jenen karma pani subhe / saoha tenefi 
na labhe / tyagaoheii phala // Jmneshvari. 

5 Of. Teh moksbuph&la ajnana / tyagiya nahih Arjuna j mhanauni to 
tyagu na mana / rajasai te // Jmneshvari. 
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He understands the advantages of the work, but he 
shuns it because it is grievous to the flesh. The R&jasika 
Abstention too, therefore, like the Timasika, wins nothing 
of gain. But the Abstention of one who performs a 
prescribed action ( yat karma niyatam 1 kriyate ), merely 
because it ought to be performed ( kdryanfl ityeva ) as a 
duty imposed upon him by the Vedas, abstaining from 
desire ( sangam s tyaktvd ), and, therefore, necessarily 
from actions with desire ( kdmya karma ) and also from 
the fruit ( phalam 4 chaiva ) of necessary duties performed 
disinterestedly and offered as sacrifice to God, is deemed 
S&ttvika ( sa tydgah sdttviko matah). The particle 
' cha* shows that, in the case of optional duties, both the 
action and fruit are to be abandoned, and the word, ‘ eva * 
suggests that only the fruit of the necessary duties is 
to be relinquished and not the actions, which must be 
performed 5 faithfully and offered to God. This Abstention, 
if properly understood, is the one referred to in the 
Divine warning about the forbidden fruit in the Bible, 
the neglect of which, we are told, has brought upon 

1 Of Tari svadhikarficheni naven / jen vdnte alen svabMveh / tefi 
acharije gauraven / string ar uni // Jndneshvari. 

2 Of. Hen karma niyata / karaveSchi vedavihita / mhanuni karijetefl, 
to tyaga nischita / s&ttvika ga 1 Arjuna I // Yath&rthadijpihd. 

3 ^. Sangam tyakfcva pkalanchaiva j yd ‘ chaiva ’ shabdifl Deya / 
cbakaren phala takiiven mhane Vasudeva / mhanaje sanga takuni phala 
hi tdkdveh // Ani ‘ eva ’ shabdefi karuni / phala matracha takavefi mhanoni / 
bole Bhagavanta aiseh suohavuni / kin phalachi takaven ani takufi naye 
karma // YatharthadipiM. 

4 Cf Bin jalunichi jaisen f zada kije nirvansen / phala tyajuni karma 
taisefi / tyajilefi jenefi // Jndneshvari. 

5 Of. Loke vedesbu tadanukulacharanam tadvirodhishuddsinatd // 
Ndrada . 

By indifference to all that conflicts with Him is understood the per- 
formance of those social and scriptural rites and ceremonies which are 
congenial to Eiw.—Svapneshvara. 
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mankind all sorts of miseries including death. It is also 
the basis of the vow of abandoning fruit, made at Gay£, 
by every Hindu pilgrim who visits Benares. In the 
next verse, Shri Krishna describes the state of one who 
has mastered the Sittvika abstention. 

u He, who Is possessed of abstention, being full of 
Sattva and endued with deep Insigbt, and having bis 
doubts cut away, does not bate unpleasant actions 
and is not attached <to pleasant ones.” 

‘ Akushalam 1 karma 9 (unpleasant action) is one 
which is unable to break the chains of births and deaths, 
and such is ‘kdmya karma * or action bearing desire. This, 
the true renouncer ( tydgi ), who is exquisitely filled with 
Sattva 2 3 4 * * * ( sattva samavishto ) and quit of doubts ( chhinnc? 
sanshayah ) on account of his Reason being endowed 
with Knowledge of the Self ( medhdvi * ), does not hate 

1 Of. Aga I jen karma akuahala / mbanaje bandha todavaya jefi navhe 
kushala / svargfidi amangala phala / jya karnya karmiil // Tya karmacha 
dvesha na kari / konasa karitafl dekhe jari / tari rahane kin moksha margin 
anadhikari / kariti kamya hen barefi // Tat hart hadipika . 

2 Of. Tyfi, sattveQ anika samyaka prak&refi karuna / dsamantata 
mhanije phalacha abhichfira purna / teneS karnni avishta mhanije vyapila 
jana | to hoya bharavasena sattvasamavishta // Ohitsadanandalahari , 

Te samyak jn ana nil pratibandhaka rajastamorapa malathi mukta 
thatan sattva eamaviehta, atmanatma viveka hetu je jnana tethi samayukta 
fchaya ohbe. — Dvivedi. 

3 Qf. Maitreyyatmani khalvare drishte mate vijnfite idam sarvam 
viditam // Shruti. 

Bhidyate hridaya granthi chhidyante sarva saSshayah / kshiyante 
chasya karmani tasmin drishte paravare // Shruti. 

4 Of. Sattva barefi praveshalerL kashavaruni ? / tari Brahma vidye- 

karuni / aisefi Arjunateh kalaven mhanoni / * medhavi * mhanatase Deva // 

Medha fitmavidyayukta buddhi / ji karitfi.il advaitanubhava siddhi / kifi 

bari sattva praveshaohi samriddhi / atmavidye viaa ghadena // Kariakin 




275 


( na dveshti ), because he knows that if persons, who have 
worldly desires, do not perform the optional duties, they 
would miss both Freedom and Heaven. That is the 
reason why we are asked in Chapter III. 26, by the 
Blessed Lord, not to unsettle the mind of the 
ignorant people attached to action ( Na buddhi bhedam 
janayed,ajndndm karmasangindm ). Being a perfect Jn&ni, 
who has realized the Self in everything great and small 
( Tasmin drishte paravare — Shruti ), which is the full 
meaning of * Sattva samdvishtah \ he is not also attached 
to pleasant actions ( kushale 1 nanushajjate ), viz., the 
necessary duties, because he does them only with an eye 
to the welfare of the world ( lokasangrahamevapi ). He 
never regards them to be the means of Salvation for 
himself, as the Mumukshu does, because he is not afraid 
of the sight of the world, which is to him a mere 
illusion 2 . The Tyagi, who is Sattva-merged, has, thus, 
neither contempt for optional duties nor attachment to 
the necessary ones. Shri Krishna now tells us, in the 
next verse, His object in insisting upon the performance 


alankara jaisa / Brahmin prapancha triguna taisS / parantu gattv& vafiohuni 
aisa / anubhava na ghade // Anubhava ais& jyachya sbaririit / sattva 
praveshalen. tyachacha antarih / sattva samavishta tyatenchi mhane, y& 
pari I jo tyagi sattvika // Yatharthadipiha . 

Ataeva to sattva atmajnana hQiihaX^-^Ohitsadanandalaharu 

1 Qf. Ya lakshaniil to jn&ni / tari Sbrutihi mhane .* chhidyante sarva 
safishayah * mhanoni / evancha aisiy& lakshanefi karuni / kushala karmifihi 
navhe dsakta // Mhanaje loka sangrahartha karmefi. kari / pari maja heft 
taraka, aisi karma shraddha na dhari / ani kamyen kariti anadhikari / dvesha 
na kari taya akusbali karmacb& fj YathArthadipika. 

Kushala mhanaje je£L nitya karma sbobbana — CMtsaddmndalaharU 

Ke kushala je nityadi teinin asakfca nathi tbato, — Dvivedi. 

2 Gf. Tari ye vishicM kihin / teya ekuhi sandeho n&hifi / jaisA 
svapnacha k&fi thanifi / jagifileyafi // Mhanauni karma ani karita / y&xl 
dvaita bhavanchi varta / nene to Pandusuta j sattvika ty&gin jj Jmnethvari * 



276 


of even the necessary duties, .when the Self to be 
realized transcends all action. 

«ffi[ 5m ^ 'Mli'NlftKn | 
creg eh&WrMltfV ^ c*Wflci|ftsft*fo II U II 

M No embodied being can wholly give up actions % 
he Is said to be abstinent who abstains from the 
fruit of action.” 

If it was possible 1 2 to abandon action completely, 
there was no necessity of doing even the necessary 
duties. But it cannot be that a human being should 
altogether cease from act without a single exception 
( na hi * dehablirita shakyam tyaktum karmanyasheshatak?). 
This idea is expressed by the Poet Wordsworth thus 
" The eye cannot choose but see, 

We cannot bid the ear be still, 

Our bodies feel where’er they be 
Against or with our will 

Just as an earthen vessel cannot leave clay because 
it is made of it, so, the body itself being formed of 
action, no one can desert it. His mere sitting without 
doing anything, or even his unconscious respiration 
during sleep, is an action ( Na hi kashchit kshanamapi 
jdtu tishthatyakarmakrit — B. G . IIL 5 ). He might stand 
aloof from his duty, but how can he avoid the calls of 
nature? He cannot but take his food when he is 
hungry and drink water when he is thirsty. When he 


1 Of. Aga ! aisA, tyaga ghadata jari / tari karri, in karmaphala tyaga kafi. 
tadupari ? / ha tyaga uttama, pari / dehadhariyasa ashesha na takave 
karma // Nu?ata karmacbacha jala / to deha kaisa so lila tyalA ? / indriyen 
avaruni baisala / athava nijela, tari tefi karma // Yatharthadipika. 

2 Of. Jen shvasoshv&sa veri / houta nidaileyahivari / kanhin na 
karanenchi pari / honti jey&nchi // Eya ehariracheni mikhen / karmachi 
l&galefi asike / jitan meleyafi na take / iya riti // Jmneshvari. 
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can afford to do these things, if he were foolishly to 
neglect the ordinances of Scripture, he would justly be 
punished for the sin of disobedience ( Pratyavdya 1 2 ), 
whether he be an ignorant man or an aspirant. Even 
a perfect Jnftni, who is, of course, not at all affected 
by the Vedic ordinances, does actions for the upholding 
of the world ( Lokasangrahamevdpi 3 — B. G III. 20 ). He 
who, therefore, abstains from all optional work, and 
also from the fruit of the prescribed action ( yastu 
karmaphala 3 tydgi ) which he does for the purpose of 
offering it to God, is called a Tydgi or Renouncer ( sa 
tydgityabhidhiyate ). In the next verse, Shri Krishna says 
that this Ty&gi is free from the evils, for fear of which 
the SUnkhyas deem it necessary to abandon action 
( tydjyam doshavadityeke karma prahur manisliinah — B. G. 
XVIII. 3). 

3 rf*tef*re fosr ** safas TcR. i 
w^TfJpTT 5 T § srferf. 11 & 11 

4 * Undesirable, desirable and mixed— the threefold 
frnlt of actions awaits the unrenouncing Souls even 
after death; but never the Renouncer." 


1 Of. Kari shariracha nirvaba | am t&ki Vedajna pravaha / tyasa 
naraka yatana navarishifi vivaha / la gal a janava // Jon jnana nahifl ftlefl / 
ton pratyavaya bhoganen lagalefi / 'jnani apakva yanefi jari takilefi j to 
vayaS jaya sadyah jnana paripaka navat4n // Tehi janmantarifi mukti 
pavati / pari rokadi tofidifi pade m&fci / pakva jnaniyachi toil vegalicha 
rifci / to svatantra // YatharthadipiM. 

2 Of, Abhedabhakti vair&gya jn&na / svayen acbaroni fcpana/ shekbifi 
lavave itara jana j lokasangraha jana ya nanva || Ekandthi Bhdgavata, 

3 Of. Parantu tyaga pahije jofivari / ty&ga aigacha fcoilvari j kifi kamya 
taki &ni kari / phalatyagen nitya karma // YatharthadipiM . 

Karma pbala Ishvarin arpe / Tatprasaden bodha uddipe / tetha rajju 
jn&nefi lope / vyala shanka // Tenen dtmabodhefi taisen / avidyasifl karma 
nase / Partha 1 tyajije jai£L aisen / tyajilefi hoye // Jmneshvari. 
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The fruit of actions is of three kinds ( trividham 1 
karmanah phalam ). It is (i) pain or misery, which is 
unwelcome ( anishtam ), (2) pleasure or happiness, which 
is welcome ( ishtatn ), and (3) some pleasure or happiness 
and some pain or misery, which is mixed ( mishrancha ). 
The word ‘ cha* is to be taken along with ' pretya \ and 
the force of it is that this fruit follows the non-renouncers. 
even after death ( bhavatyatydgindnfl pretya). What is 
called pleasure here is also pain, because it is the earthly 
pleasure that is meant by it, and even the happiness 
enjoyed by them in heaven, which is the result of the 
acts of merit they may have done in this life, being 
transient, does similarly end in pain. The fruit of their 
sins is the pain they have to suffer in hell. On this 
earth, however, they have to experience both pleasure 
and pain, which are the results of their actions in past 
life. But the Renouncer spoken of by the Blessed Lord 
has no fruit at all ( na tu sannyasindm 8 kvachit ), because 
he actually feels that he never does anything and that he 
never dies. To him life is but a dream. He sees plainly 

1 Of. Duhkha vaita ten anishta / sukha baren vate, ten ishta / kafihifi 
sukha kanhi kashta / ten mis hr a, mhanaje mishrita tisaren // YatharthadipiM. 

2 Of. Purv&rdhifi mishra shabd& pudhen 4 cha’kara / uttar&rdbift 
4 pretya * shabda bole Ishvara / anvaya dohincha etatprakara / 4 pretya cha 
mhanoni // 4 Pretya * mhanije maroni / 4 cha ’ sbabdefi anikahi mhanoni / 
mhanaje janmantarinhi ten bhogilya vanchuni / trividha phala hen sutena. // 
Yatharthadipi M. 

8 Of. Maranachi nahin jay a / janmantara kainchcn taya ? / 4 kvachit * 
padefi Dhananjaya 1 / artha itaka suchavi // Jo svamaten mhanava tyagi, 
taya / trividba phala kotbenhi nahifi Dhananjaya 1 / kin phala aga l 
tyagacheh ya / jnana houni vhavacha moksha // YatharthadipiM . 

Phitaley&fi nidrecha thao / kaihcha svapnasi prasthao / maga tefi sacha 
kafi vavo / hen kona mbane // Taisefi gS ! sannyaeen enen / tavan avidyesichi 
nahifi jinefi / m&fi tiyechen karya koue / ghepe dije karma // « Tmneshvari. 

The original is Sannyasi, but Shridhara is probably right in taking it to 
mean one who has command oi 4 abandonment \ — Telang, 
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that it is the body that encounters death. He is always 
merged in the Bliss of the Self. He never exults 
because the body is alive and, therefore, he does not 
mourn even the loss of it by death. He has nowhere the 
triple fruit of the non-renouncers, for, he enjoys the 
Knowledge and Freedom which his abstention has 
secured for him. Now, whenever there was a reference 
in these discourses to the offering of disinterested actions 
to God, Shri Krishna noticed that Arjuna invariably 
resolved to do the actions as well as the sacrifice, 
forgetting, through Egoism caused by the tendencies of 
previous lives, the often repeated fact that the Prakriti 
( Nature ) and not he ( the Purusha or Spirit ) was the 
doer of actions, evidently because his Reason had not 
yet become steady. Shri Krishna naturally does not 
like this state of things, and with a view to remove the 
misapprehension 1 of the disciple and to impress strongly 
upon his mind that he is actionless, He enumerates, in 
the next four verses, the five different parts of Nature 
which produce action. 

Trsnrrtt set S r i 
^ sNnfa ll K\ II 

srfajR ! er I 

fofNrar ’jsr^rsr Vr ll V& ll 

sttwi qr yr 11 ih 11 

g m i 

*r wr% H ^ » 

1 Of. Tritiyadhyaya pasuni / ty&ga aisa mhanoni / Arjuna &ike ani 
manifi. / * mi aisefi karina * mhanatase // Tyachya ashayakade f Deva pahe, 
ton Deyasa navade / to ahank&ra gheuni kade / mhanato * mi karina, mi 
arpina * // M&gefi akartepana / varanvara boliloS apana / pari purva 
Bafiskarefi. ti khuna / n&hifi banali y&sa, Dera mhane // YatharthadlpiM. 
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** These five causes, G Mab&b&ho (Mighty-armed) S * 
learn from Me, as set forth In Sfinkhyaand Ved&nta, 
for the accomplishment of all actions* The body* 
the agent likewise, the various organs, the diverse 
kinds of movements and with these the deities also 
as the fifth* Whatever action a man performs with 
his body, speech and mind, whether right or wrong, 
these five are its causes* That being so, the 
dullard, who, owing to untrained Reason, sees the 
Self, who Is immaculate, as the agent, sees not.” 

In the 20th verse of Chapter XIII, we are told 
that Nature ( Prakriti ) is called the cause of the 
generation of causes and effects ( Kdrya kdrana 
kartritve hetuh prakritiruchyate ). It is divided into* 
five parts as declared ( proktani ) both in the Sankhya 
Philosophy ( Sankhye 1 ) and in the Vedanta Philosophy 
( Kritdnte 2 ). The latter is called Kritanta , because it 
teaches us how to destroy or put an end to the actions 
we have done. Action fetters only so long as one be- 
lieves himself to be the body and the agent, but, when, 
by the hearing of Vedanta, he realizes the Self as action- 
less and makes his Reason steady by the practice of 
Yoga, his Sanchita and Kriyamana are burnt up in the 
fire of Knowledge. Shri Krishna, now, wishes Arjuna to 

1 Of. Prakriticha vichara / sankhya shastrin vishada nirdhara / tethefihi 
hecha, pancha prakritiche prakara / karmasiddhi karanefi. bolile // YatMrt ha- 
dipika, 

2 Of. Veda rayachiye r&jadhanin / s&nkhva ved&ntachan buvanin / 
airupan&cb&fi nisanadhvaniS. / g&jati tiyefi // Jnaneshvari . 

ini krita karmaoh& anta / jy& sh&strifi ten mhanaven kritanta / jyasa 
mhanati ved&nta / anta-nirnaya-ved&ncha jya sh&strin /] Krita karm&cheft 
karmapana / toncha, jon nene apanaten apana / akarta &tma kalatanchi 
sanchita kriyamana / jale jnanagni karuni // Krita karmacM anta / aisa ten 
krit&nta / jy&chefi nahva , ved&nta / atmajnana shravanefi jay ache // Tethefihi 
atm& akart& / kal&vay& prakritibh&ga karta / bolatan panchavidha vart& / 
bolili heohi ty& sh&strif[ // Tathdrthadipikd. 
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1 earn from Him [nibodha Me ) these five causes ( panchaitdni 
k&ran&ni ) of the completion of all actions ( siddhaye 
sarva karmandm ), in order that he may get rid 1 of the 
tendencies of previous lives which cause him to suspect 
himself to be the doer of actions. They are first, the 
substratum ( adhishthdnam s ), i. e., the body, which is the 
seat of desire, aversion, etc. ; and then, the actor ( kartd *), 
i. e., Egoism ( Ahank&ra ) or the feeling that one is the 
doer of actions;next, the various instruments ( karanancha * 
prithagvidham ), i. e., the organs or senses of perception 
and action; fourth, the various and distinct activities 
( vividhdshcha prithak 5 cheshtd ), i. e., the different kinds of 
movements of the vital breaths in the body ; and with 
these, the deities too, which preside over the body, 


1 Of. Agfi I kartft prakriti bhaga J pancha tyache vibhaga / j&na 
MajapAsuni kin tyAga / tuzya kartritva sanskArAeha koya, bhava aisa // 
TathdrthadipiM.. 

Jen sakala karmaoheS. bija / karanapancbaka tuja / sanghaina aid 
painja / ghefcali kafi // Ani AtmeyA yetba kahifi / sarvatha lagu nahifi / hefi 
pudharalAsi ten dein / lahanen Mazen // Jndneshvari, 

2 Of. Adhishtbana shabdeii eharira / kin sharirachi charana, kara / 
mastaka, maua, ura, udara / sharirachi avaghefi // TathdrthadipiM. 

Ichchha, dtihkha, sukha, rfiga, dvesha, ityadi tenA Asbrayarupa te 
adhishthana, sharira. — Dvivedi, 

3 Of. Panchanta ekaohi he vartA / dusaren k Arana mhane karta / to 
karfcA ahankAracha tattvatA / kizi mi kariton, mi karina, mya kelen, ye riti // 
TathdrthadipiM. 

KartA etale ‘ karun chhun ’ e adino abhimAni, ahankara. — Dvivedi. 

4 Of. Atan tisaren kartritva karana / aisefi sange NArayana / kifi 
* prithagvidha karana * / mhanaje indriyen vegalAlifl // TathdrthadipiM . 

Karana etale indriya. — Dvivedi . 

5 Of. AisiS karmasiddhichifi karanefi tinhi / chauthen ‘ vividha 
prithakcheshtA 1 mhanoni / pr AnApAnAdi kriya shakti vanchuni / karma na 
ghade // TathdrthadipiM . 

KriyA shabda vaohyA gatimAna pancha athavA dasha prAnadini gati ana 
tenufi kArya. — Dvivedi . 
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Egoism, senses, etc ., as the fifth ( daivam 1 chaivdtra 
panchamam ). It would be wrong 2 3 * * * * to take Kartd to mean 
the Individual Soul, because, when the Sattva itself, 
which is beyond Egoism ( Ahankara ), is actionless, the 
Individual Soul, who is beyond even the quality of 
Sattva, cannot be called the doer of actions. He is, 
however, acknowledged to be the cause of the enjoyment 
of pleasure and pain ( Purushah sukhaduhkhdnam bhoktritve 
heturuchyate — R. G. XIII . 20 ). The ten 8 vital breaths 
referred to in * vividh&shcha prithakcheshtd 9 are Prdna, 
Apdna , Vyana, Uddna , Sam ana, Naga , Kurma, Krikala , 
Devadatta and Dhananjaya , Of the first five, the heart, 
anus, navel, throat and the whole body are respectively 
the seats. The rest are auxiliary. The presiding deities 
( daivam ) are over the body, the Earth ; over Egoism, 
Rudra ; over the five organs of perception, Dik, Vayu, 
Surya, Varuna and Ashvini Kumara ; over the -five 
organs of action, Agni, Indra, Upendra, Mitra 
and Prajapati; over the mind, Chandra, over the 
reason, Brihaspati ; and over the vital breaths, 
Sadyojata, Vamadeva, Aghora, Tatpurusha, Ishana and 
others ( Yatrasya purushasya mritasydgnimv&gapyeti vatam 
pranas he hakshuradity am dishah shrotram manashchandram 


1 Gf. Panchayeu karana daiva / mhanuni mhane Deva / kin devata 
abhim&ni ty&vina svayameva / indriyefi na shakati karma kariin // 
Yatharthadipihd, 

Daiva etale to to sharira ane to te indriyana adhishthata je devata 
temano samuha. — Dvivedi. 

2 Of, Ahankara vegalen sattva / tyasa ton lagena kartritva / yahi 
palikade jivatattva / kaisa mhanava to kartd ? // Tat hart hadipikd. 

3 Of, Te kriyd shaktiebyd pradhdnyen karuna / vdyaviyatven vya- 

padishyamana / te prdna apdna vyana uddna eamdna / aise pancha prdna 

praaiddha jdna// Je kifi ndga, kurma, krikala, devadatta f dhananjaya yd 

ndmen je dnikahi prana samasta / tehi tya pranddikdfi panchdnta hoti 

antarbhuta / jdna nisohita Dhanurdhard // Chitsadanandalahari. 




prithivishariramiti—Brih. 3. 2.13). Some commentators 
take * Daivam * to mean ‘Destiny 1 meaning thereby other 
circumstances not within our control. What work soever 
of body, speech or mind, any mortal undertakes ( sharira 
vdngmanobhir yat karma prarabhate 2 3 narah ) — no matter 
whether good or evil, just or unjust ( ny&yyam vd viparitam 
vd ), — these five alone are its factors ( panchaite tasya 
hetavah). The actions, which are done in conformity 
with the Shastras, are regarded as right or just 
( nyayyam 8 ), and those which do not stand the test of 
the Shastras are deemed otherwise ( viparitam 4 ). When 
actions of both the kinds are produced by these five 
causes ( tatraivam sati 5 ), he, who sees the spotless Self 
to be the agent or actor ( kartdram atmdnam kevalam 6 * tu 
yah pashyati ), must be considered as a blind man who 
does not see ( na sa pashyati ) rightly. Why does he see 
wrongly? Because his Reason is not purified (akrita- 

1 Of. The cumulative result of all previous exertion. — F. T. Brooks. 

Pana apalya prayatnansa anukula kinva pratikula asanare dusare asehi 

kafihin srishti vyapara asatata, kin tyanchi apanansa mahiti nasate. 
Yasacha daiva asen mhanatata. — Oitarahasya. 

2 Of. Jeii karma arambhijetefi narefi / manefi vachen shariren / ten 
nyaya eiddha baren / athava annjajarupa vaita // Hifi pancbahi nimitteh 
taya / bolilifi aga Dhananjaya 1 — Yathdrthadipikd . 

3 Of. Tefi shaBtrartheh manileyan / m^rganus^refi Dhananjaya / tari 
nyao to nyaya / hetu hoe // Jndneshvari. 

4 Of. Tevi karana hetu yogeii / jeii bisata karma nige / tefi sh&straii- 
chiye na lage / kase javan // Karma hohfcase tevhaii iS / pari hone navhe 
pahin / to anyao ga anyaiS / hetu j&nava // Jndneshvari. 

5 Of. Aisha panchan karan^n karuni / karma hota asoni / kevala 
atmayatencha karta mhanoni / jo pabato // To' pahataehi nahiii mbanava / 
kid kharen na dekhe to andhala ganava / kau aiseh pahato ? mhanasi tarf 
janava / to akritabuddhi // Yathdrthadipikd. 

6 Of. ‘Kevala’ nirvik&ra, nihsanga.— Bvivedi. 

Some commentators take ‘ kevalam ’ to be an adjective qualifying 

* kartdram * and meaning 4 sole 




284 


buddhitvdt *.). Just as a man, suffering from jaundice 8 , 
sees the moon to be yellow, or a thirsty deer, passing 
through a desert during mid-day, sees mirage to be 
water, so, this fool, whose Reason is impure ( durmatih ), 
sees the Self as the doer of actions from lack of 
Knowledge that he is actionless. Out of these five, it is 
the Kartd or Egoism that ascribes actions to the Self. 
Arjuna is, therefore, in a dilemma 8 . He sees plainly 
that no action can take place without Egoism, and that, 
when the mind is egoistic or imbued with Egoism, one 
naturally feels that he, is the doer of actions. He would, 
therefore, prefer to give up action entirely. But he 
cannot do so, because Shri Krishna is anxious that he 
should fight. Seeing the disciple in this perplexed 
state of mind, the Master clears his doubt, in the next 
verse, by telling him that the mirage is unable to drown 
one who knows that it is an optical illusion 1 2 3 4 * 6 , though 
.he cannot help seeing it. 

11 He who has no existence of Egoism* whose Reason 
is not affected* even though he may slay all these 
people* he slays not* nor Is he fettered** 9 


1 Of. Kin mhane nahincha keli buddhi f mhanaje buddhichi n&hifi 
keli shuddhi / atma akarta ya j nanachi siddhi / nave ashuddha buddhi 
karuni // Yathdrthadipikd. 

2 Of. Javafi. kavalu athi dolafi / tavan chandru dekh&v& pivala / kdl 
mrigifi hifi mrigajala / bhavavefi na // Jjtdneshvari. 

3 Of. Jari na dhari mipana / tari na ghadecha karma sphurana / 
s&hankaia hotan antahkarana / atmacha karta v&tato // Yathdrthadipikd. 

1 Of. Kin mithy&tven mrigajalaaa j pahela ten tevhafi. tayasa / disata 

asonihl drishtisa / tayasa budavufi shaken^ // Yathdrthadipikd. 

6 Of. This line also appears in Yogavasishtha * Utpattl Prakarana 
8arga\ 9. 
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When Arjuna heard from the lips of the Master 
that, in the face of the five causes of action, those who 
regarded the Self as the doer of actions were fools, he 
says to himself * How can I kill the Kauravas with this 
feeling of Egoism which is unavoidable ? ' He is, there- 
fore, told here that he who has no existence of Egoism 
( yasya ndhankrito 1 bhdvo ) or who knows that it does not 
exist, that is, who does not believe the Self to be the 
doer of actions, and whose Reason is unmarred by stain 
( buddhiryasya na lipyate ), *. e ., is free from the pairs of 
opposites (SuJzhaduhkhe same kritvd Idbhdldbhau jaydjayau — - 
B. G. II. 38 ), such as pleasure and pain, gain and loss, 
victory and defeat, even though he slaughters all these 
people ( hatvdpi sa imdnllokdn ), he slays not ( na hanti ) 
nor is he bound {na nibaddhyate) thereby, i.e., even though 
he engages in battle, he incurs no sin ( Tato yuddhaya 
yujyasva naivam papamavdpsyasi — B. G. II. 38). It is, in 
the nature of things, impossible 2 to do any action without 
Egoism, nay, the notion or feeling that one understands 
the Self to be actionless is even a sort of Egoism. For 
all practical purposes, therefore, it is sufficient if one 
realizes the Self to be actionless, as he is then free from 

1 Gf. Ag&4 jyasa nahin ahankaracha bhava / kin kalala ty&cba abh&va / 
atma apana karta ha svabkava / nahin jay a // Ani dvandva eparshen. 
k&nhifi / jyachi buddhi lipta hota nahin / to maruni lokan sakalanhi [ 
maritachi nahin ani baddha hota nase // Yath arthadipikd. 

Aiseni ahankritibhdvo / jeyachan bodhifi jala vao / tarhifi deha javaft 
nirvaho / tavan athi karma // Jmneshvari, 

2 Of. Deva mhane Arjuna ! / kanhincha ya aham pratyayavina / na 
ghade, kimbahuna / mi akartratmgtven vartena mhanatase // At m& akarta 
majala / barave ritinen samajala / ais4 akriya bhava umajala / mhanuni 
pratyaya vate tohi ahankara // Tethenhi ua Bute ahampratyaya / kifi karma 
mula aisa buddhicha nischaya / pari atma kalatan akriya / abhava jala 
mi panache // Kalald mithya alankara / tari ty^cha disato akara / akriyh 
Atm4 umajala maga hi ahankara / etadrupa sphuratase // YatJidrthadipiM, 

Aga 1 v&ra jarhifi vajon Bare / tarhifi to dolu rqnkhin uiQ—Jnanethvari. 
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I-hood. For, just as the form of an ornament continues 
to exist even when one knows it to be false, the leaves 
of a tree continue to flutter for a while even when the 
wind has ceased to blow, the railway train moves a few 
yards even when the motion has been stopped, so does 
Egoism appear, through past tendencies 1 , even when 
the Self has been realized to be actionless. But, in as 
much as the Jn&ni knows the Egoism to be false or 
non-existent (yasya nahankrito bhavo), even though he 
kills people in all these three 2 3 worlds, he does not kill 
anybody at all. Therefore, it is said that he is not 
bound (na nibaddhyate) by the action. But the Jnzini 
can thus remain aloof only if, after realizing the Self, 
he makes his Reason steady ( buddhiryasya na lipyate 8 ) 
by Meditation and Love of God, for, otherwise, there is 
danger of its being stained with the desire of success, 
honour, gain, etc., owing to the tendencies of previous 
lives, which would again produce a feeling that he is 
the doer of actions. Now, how would one, who is free 
from Egoism, think of killing any one at all ? This 
appears impossible. It is to be understood, therefore, 
that Shri Krishna, with a view to remove Arjuna's 
misunderstanding that his action in slaying Bhishma 
and others would be egoistic, gives His own example 4 * 

1 Of. Pain prachina sanekara ehesben / panchai karanen sahetukefi / 
k&ma vijati ga aneken / karmakarefi // Jnaneskvari. 

2 Of. Te trane lokane hane tath&pi hanato nathi, ke te karmathi 
bandhaman padato nathi. — Vvivedi. 

3 Of. Houni akriya atmayachen jnana / na kari jnana paripakartha 
dhy&na / svarupa sukhen na upaje samadhana / purva sansk&refi ichcbhi 
jaya, m&na, labha hi // Jaya vhav4 mhanuni mari / ani akriyatva stpulefi 
▼ichari / buddhi lipfca hotafi nirahankari / maga to na mhanave // Yathartha - 
dipiU. 

4 Of. Atari lokarlte badri j tari baddha navhe to, mhane Murftri / tari jo 

nirahankari f to konasa marila hen aghatita fj Artha yacha abadhita / aisa 
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which shows that, although He resolves to destroy, and 
actually destroys, everything at the time of the dissolution 
of the Universe, yet, He does nothing at all, because He 
sees the actionless 1 Self everywhere, just as the ocean 3 
sees the liquid self in all the waves. He is, therefore, 
ever* free, notwithstanding that He creates, preserves 
and destroys the Universe. Arjuna’s difficulty is thus 
solved by the argument that the Egoism, which makes 
its appearance during the course of any action, has no 
real existence in the eyes of one who has realized the 
Self. He now wishes to know what is meant by a just 
action ? The reverse of it, he thinks, he would be able 
to gather for himself. Shri Krishna answers the 
question, in the next verse, by suggesting that one ought 
to regard that action to be just which is recommended 
by the Vedas for the particular caste to which he 
belongs and the stage of life assumed by him. 

STR qf^TFTT f%f% v JT I 

^TOT ^ ^fcT II II 

“ Knowledge, the object of Knowledge, the hnower, 
are the threefold Injunctions relating to action * the 
instrument, the action, and the actor, make the 
threefold total of action.” 

kill svadrishtanta / yethen bole Bhagavanta J ye riti j[ Kifl nityamukta 
Ishvara / ani kari sbrishti, sthiti, saiihara / tafchapi ty&sa nahifi ahankara / ani 
sankalpa to sarva kari // Tyarita shanka Arj unache manifi / kifl Bhishmadi- 
kanchyt, vadhen karuni / fipana shankari hotofl ya yaruni / svadrishtantefi. 
samadhana karitase // Yatharthadipikd, 

1 Of. Tatbapi svasyarupakade p&hatofi / &ni akhanda akriyapanefl 
rdhatofi — Yatharthadipikd. 

2 Of. Samudrasa ayaghe taranga / vfitati jalachi apulefi anga — 
YatharthadipiM. 

3 Of. Kin akriya nirguna / te&chi apana aisefi akhanda sphurana / ani 
srishti sthiti karuni, daruna / loka eafiharahi karitasefL // Yath&rthadtpika. 

Mhanauni atmeyachefl keyala/jo rupachi jala nirmala / teya n&hifl 
bandasala j karmachi he j/ Jn&neshvari . 



Shri Krishna does not spefk hereofthe department 
of the Vedas which relates to Knowledge* (Jndnak&nda), 
but of that which gives injunctions about ceremonial 
acts and sacrificial .rites ( karma chodand ). In the former, 
Knowledge (Jnanam) is Shuddha Sattva* or Pure Reason, 
the means of realization, the object of Knowledge 
( Jneyam ) is the Self to be realized ( Tatpada ), and the 
Knower ( Jn&td ) is the aspirant who realizes ( Tvampada ). 
In the latter, the, ceremonies or sacrifices, such as 
Agnihotra, Ashvamedha, etc., to be performed are the 
object of Knowledge (Jneyam), the oblations, mantras, 
etc., are the Knowledge ( Jnanam ) and the performer of 
the ceremonies or sacrifices is the Knower (Jn&td'). 
These are the three ways ( trividhah ) in which the Vedas 
name the different ceremonies and sacrifices, describe 
the modes of performing them and determine the 
qualifications of the persons who may perform them. 
Why, then, should their number be limited to> three ? 
Because the constituents of action are threefold (tripidhah 
karma sangrahah ), viz., the instrument ( Karanam ), the 
action ( Karma ) and the actor ( Kartd ), which 
correspond® respectively to Knowledge (Jn&nam ), the 
object of Knowledge (Jneyam ) and the Knower (Jn&td). 
This exhausts the whole department of action ( Karma - 

1 Cf. Hen navhen jn&nakanda / ya prakaranin Deva bolato karmak&nda / 
jnana shabdeii sadbana riti jy£ udanda / tya yetbeu Deva bolato // Jnana 
kandin jneya atmatva / tyasa janen ten joana sattva / jnata to, jo j&nato 
tattva / yecha ritin artha karma kandin yojava // Asbvamedhadi ydga 
pra6iddba / te jneya ani jya sadhani hoti siddba / ten jn&na, ani yajam&na 
jo phalefi samriddha / hoto to parijndta janava // Tat hart hadipihd. 

2 Cf. Jnanakandin jneya atmatva / tyasa jane ten jnana sattva— 
Tathdrthadijpikd . 

3 Of. Agd ! karayacbya riti / jya sadbanen mhanuni jndna sbabdefL 
bolilon tujaprati / fjydnsa karana mbanuni mbanati / kill ye riti yd 
sadhaniil tefi karanen jj Ani jneya sfeabdexi karma jen mukhya pradbana / 
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kdnda ). When all- the§e three co-exist or meet, the 
action is called just, and when they do not, it is said 
to be otherwise. In the next verse, Shri Krishna' asks 
Arjuna to listen to the threefold division of each of 
Knowledge, Action and Actor according to the principles 
of the Sinkhya Philosophy. 

^ *ar fairs i 

sfM^r gqragg r ft n ii 

“ Knowledge, Action and Actor are said. In the 
enumeration of qualities, to be threefold, according 
to the difference of qualities i hear these also as 
they really are." 

In the category of qualities ( gunasankhydne 1 ), i.e., in 
the Sankhya system of Kapilg, 2 are, declared ( prochyate ) 
only three classes ( tridhaiva ) of Knowledge ( jndnam ), 
three of Action ( karma ) and three of the Actor 
( karldcha ), as distinguished by the qualities (guna 
bhedatah ) of Sattva, Rajas and Tamas. Arjuna is 
asked to hear them even as they really are ( yatha - 


bolilofi 1 karma’ fcyacheiichi abhidhana / kin, jefi siddha zaleil karitafi 
sadhana / tencha karma boldven // Ani jo parijndt& / purvardhiil bolilofi 
Pandusuta / tochi sadhana kriye karuni kartd / pradhana karm&cha // 
YathartkadipiM. 

1 Of. AgdI jndndcheki tiui / ani karmslchebi tibin prakaren karuni 
ani kartyacheki rahanoni / aankbya shastriil boIijeteS Arjuna ! // Y at hart ha - 
dipikn. 

Jnana karma kart a yateh / trldha gunabheda bolijeten / jaisefi sdnkfcya 
gh&strifi gunatray.iteil / a he niruten vedantin hi // Chitsadanandalahari . 

Jeman gunanuu sankhyana, pratipadana kareluS chhe te guna 
sankhy&na j&rth&t sankhyu shustra — Kapila darahaua— temiln jnana karma 
ane karta temane gunabheda thaki trana prakarandn kabelan phhe. — 
Dvivedi. 

2 Of. Matesa atmavidyd abikavuni de mukti Kapila ha tisara / avatara 
sbravana karuni, gavuni, Haribbakta bo I bhava visard // Moropanba. 


19 
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vachchhrinu 1 t&nyapi), i.e., the Sittvika kinds as just 
( nydyyam ) and the Rajasika and Tamasika as the reverse 
( viparitam ) or unjust. Of the last two kinds, the 
Timasika are condemned altogether. In the next three 
verses, Shri Krishna describes the three classes of 
Knowledge, viz., Sittvika, Rijasika and Timasika. 
There is, however, nothing wrong 2 in speaking briefly 
of Knowledge at the commencement of the discussion 
about Action, although the subject will be treated fully 
later on in the verse defining the duties of a Brahmana 
{ jndnam vijnanam astikyam — XVIII. 42). 

3Tt%*4 ctwm feflr 11 h 

awrc n r* ii 

^ II RR II 


** Know that Knowledge to be Sattvlka by which one 
Inexhaustible entity Is seen in all beings, the 
Inseparable In the Separate* But know that 
Knowledge to be Rajasika which is based on 
distinctions and which recognises In all beings 
various entitles of different kinds. While that is 


called Tamasika which clings to one single effect as 
if it were the cause of all, without reason, without 
truth and insignificant*” 


1 Of. Te yathavat prakfira / aibl mhane Sarveshvara / kin nyiyya ten 
nyayanusara / anyaya anyayanurupa artha aisa // At in nyayya mhanavefi 
jyasa / sattvika mhaneia tyasa / ini anyayya ten rajasa, tamaea / tyanta 
tamasa adhamadhama jinavefi // YatharthadijriM. 

Mhanauni jnana karma kartteya / panti eo naye Dhananjaya / jefi doni 
bandhati sodaveya / ekachi praudha // Jndneshvari . 

2 Of. Karmafita ^ikhanitan jndna / anuchita navhe vyakhyana / ye 
viahayifi. inakhi samadhana / yacha aahtadashin jj Yathdrthadipihd. 
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When one sees ( ikshate ), in ail material things 
( sarva bliuteshu ) which are destructible, that single 
indestructible essence ( ekam bhdvam avyayam ) which is 
their cause, just as he sees gold in ornaments or clay in 
earthen vessels, that Knowledge is to be known as 
S&ttvika ( tajjndnam viddhi sdttvikam 1 ). The forms of the 
waves of matter undergo changes every moment, but the 
water of the spirit in them is ever changeless (avyayam). 
Thus, the material forms are a mere illusion (‘ Mdyd- 
mdtramidam dvaitam' and ‘Neha ndndsti kinchana* — Shruti) 
and the real existence ( bhdvam ) is the spirit or Brahma 
( * Sarvam khalvidam Brahma 9 and * Purusha evedam 
sarvam 9 — Shruti ). The force 1 2 of * avibhaktam vibhakte - 
shu 9 ( the inseparable in the separate ) is that, even 
when things, such as the great elements themselves and 
the bodies formed of them, appear to the eyes to be 
different from one another, the inexhaustible essence 
( bhdvam avyayam ) that pervades them is partless. For 
the purpose of giving a clear understanding of this 

1 Of, Bhufceu jaden sakala / till nashvareil, tyafifca kevala / avin&shi 
tattva vimala / dekhijeteii jya jn alien // Ten jnana sattvika / kifi nashvareil 
bhu ten aneka / tyanta avyaya avinashi bhava eka / dekhanefi, nan! nagin 
ekaohi hema jaiseil // Yatharthadipika. 

Taisi jneya jnanacheya hat! j nalage he driahya path! jten jnana jana 
sarvatha / sattvika ga // Jnaneshvari, 

Sarva bhutanchy! thain eka avyaya bhava / jftnati vibhaktin bhutefi 
asatttfi sarva / avibhakta jnana dekhati sarvathaiva / ten s&ttvika svayameva 
jan!ven // Ghitsadmandalahari , 

Je jnanathi bhutamatrane vishe ekano ekaja a vyaya-avikar i-abheda 
bhava pratyaksha j a nay a, vibhakta arthat bhedamaya janatanmafi pana 
avibhakta, ekakara, ekarasa, abheda janaya — te advaita vadivonufi sattvika 
jn!na janavufL. — Dvivedi . 

2 Of * Avibhaktam vibhakteshu * mhanoni / Deva bole, y! vachanih / 
nrtha aisa, kid je vegale disati nayanifi / fcyafita vegala na jala bhava anya // 
Kin !kash!di bhuten / ani bhautikefl. sharirefl bahutefi / hefi ye riti vibhakta* 
pana disatefi / tyanta avyaya bhava to avibhakta // Yatkarthadipikd, 
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relation between spirit and matter, therefore, the Shrutis 
say in Shri Bh&gavata that they make use of the similes 
of substances like gold, clay, etc., (Ata upamiyate dravina 
j&tivikalpapathaih). The S^ttvika alone is true Knowledge. 
It is ‘ nydyya 9 or just. Its reverse are the R&jasika and 
T&masika Knowledges. The one known (viddhi) as 
Rajasika is based on distinctions ( prithaktvena). Its 
possessor sees the great elements, and the various bodies 
formed of them, as separate entities, and the Individual 
Souls, who are the reflections of the Self in different 
creature-shapes, as so many distinct lives ( nana bhdvdn 
prithagvidhdn vctti 1 sarveshu bhuteshu). With this belief, 
he puts dualistic 2 interpretations upon the sentences of 
the Vedas which maintain Monism throughout the depart- 
ment of Knowledge. As regards Tamasika Knowledge, 
it is still worse, because it is just the reverse of Sattvika 
Knowledge. That which, being one, has become all, 
is the cause called 4 kritsna out of which the various 
material forms have been produced, which ar,e its effects. 
The Knowledge of this fact is termed Sattvika Knowledge. 
The Knowledge which blindly clings to one single effect, 
as if it were the whole cause (yattu kritsnavad 8 ekasmin 

1 Of. Bhuteii akaBhadi panchavidha / bhautikefi sbariren vividba / aisen 
jen n&navidha vividba / prithagvidhapanehchi tyateii jauato // Ani earvan 
bhutifi. jo chaitanya bhava / jyacha kadhin nave abhava j cbidansha ansha 
ekachecha jiva / te nanatvenoha janato // Yathdrthadijjikd. 

Taisi jeya jnana / janau bhuta vyakti bbinna / aikya bodhachi vasana / 
nimauni geli // J mneshvari, 

Atma atmano paraspara bheda, temano Isbvarathi bheda, temanatbi 
jadano bbeda. Iahvaratbi jadano bheda, ane parasparaman jadano bheda, e 
je bheda panchaka te badhun rajasa chhe. — Dvlredi. 

2 Of. Vedin sarvatra advaita | jnana k;‘ndin na adhale dvaita | tathapi 

upadesha vakyacha arbha viparita f vakhaniti ya hetu karuni // Yathartha - 
dipika. * 

3 Of. Eka houni sarva zalen / ten karana kritsna mbanuni bolilen /.tyd 
pusuni nand rupefi jen sarva upajalen / ten karya aisen vedasiddha jnana 
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kdrye saktam ), counts as T&masika ( tdmasam uddhritam ). 
The object of true Knowledge is Freedom. This false 
Knowledge is devoid of Freedom ( ahaitukam l ). The 
essence ( tattva ) of an ornament is gold, that of an 
earthen vessel is clay, and that of the material world is 
the Spirit or Brahma. The TSmasika Knowledge, which 
is attached to forms only which are illusive, is devoid of 
this Truth ( atatwdrthavat 2 ) which is the real existence. 
It regards the elements, such as the vacuum and fire, 
perishable things, such as light and colours, and the 
Lower Gods, as all in all, and, therefore, it is said to be 
narrow or insignificant ( alpanfi ) in comprehensiveness. 
Not only does Shri Krishna say, in the second verse of 
Chapter X, that the multitude of Gods or the great Sages 
do not know His forthcoming, for, He is the beginning 
of all of them ( Na Me viduh suraganah prabhavam na 
maharshayah / Aham adirhi devdndm maharshinancha 
sarvashah // ), but even Arjuna tells us, in the thirteenth 
verse of the same Chapter, that all the Sages have thus 
acclaimed Him, as also the Divine Sage Narada, Asita, 
Devala and Vyasa ( Ahustvdm rishayah sarve devarshir 

sattvika /I Tyii kritsna karana safikhenchi ruauilen / eka fcyachen karya, jen 
fcya pfisuni upajaleu / aisen jen jnana ten asakta jalen / tya kdryach;icha 
th&fi kfirana mhanoni // Yatharthadipika . 

Heft aso keti bolavefl / tarhifi hen aisen dekhfiYefi / te jnana navhn 
jan&'ven / dolasa tama // Jmneshvari . 

1 Of, Ten taroasa ahaituka jnana / mhanije muktichen hetu ten navhe 
aisen vyakhyana — YatkarthadipiM, 

2 Cf> Ani ‘ atattvjtrthavat * mhane Bhagavanta j kin tattvarupa artha 
nahifi tyaflta — Yathdrt/uidipikd. 

3 Of. Jen jneya tamasa tayaoh4 anta / kin gaganahi panchamavarand 
paryanta / evancha jneya jevhan navhe ananta / tevhafi jnana alpa sahajaehi 
tyachen JJ Yath&rthadipika. 

Anya devatdfisi Deva mbanauna / tdmasa jivana tamo yogy&fl // Vaydfi 
jay a sdthifi kelase ha Vyasa / anya devatafisa Devapana // Tukarama 
Jfah&rqja. 
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N&radastatha Asito Devalo Vydsah ). When, however, 
the Puranas sometimes give the attributes of the God of 
Gods to the Lower 1 Gods, their object is simply to create 
some sort of Faith in those who are not qualified for 
higher worship. For, the Shruti distinctly says that 
the Sages call that One in many ways, such as 
Agni, Yama, Matarishvan ( Ekam sat viprdh bahudhd 
vadanti, Agnim, Yamam, Mdtarishvdnam dhuh ), and that 
One breathed breathlessly by itself ; other than it there 
•nothing since has been ( Amit avdtam svadhayd tat ekam, 
tasmdt ha anyat na parah kinchana dsa ). The goal 
( jneyam ) of Tamasik'a Knowledge is thus finite ( alpam 1 ) 
both in space and time, for, the elements themselves as 
well as all visible objects have their limits prescribed, 
which they cannot transgress, and ultimately, at the 
time of the dissolution of the Universe, they must merge 
themselves into their respective causes, whereas the 
object ( jneyam ) of Sattvika Knowledge is the infinite 
or eternal cause of the whole creation ( kritsnam ), which 
is beyond the senses and which Pure Reason alone can 
grasp ( Buddhigrdhyam atindriyam — B. G. VI. 21). In 
the next three verses, Shri Krishna describes the three 
kinds of Action. 


I 


II II 


1 Of. The Devas are known in the Rig-veda and the Avestft as thirty- 
three . — Max Muller. 

2 Of \ Chaturdasha loka purushakara / tyafisa sata avaranen bolatl 
shastrak&ra / prithvi, udaka, teja, v£yu, nabha, ahankara / mahattattva 
sAtaveft // Avarana dusariyA Avarana paryanta / ha deshen karuniya kary&oha 
dekbila anta / kalen karuni anta vadati veda vedanta / Apalalya karanifi // 
Anta aisefi pratikalpa / jyasa anta teii alpa / jen kritsna kArana ten analpa f 
jneya advaya ananta sattvika jnAnachen // Tatharthadipika . 

Yadalpam tanmartyam nfilpe eukhamasti — Shruti, 
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*TrJ ^ ^ni^rftTIT m I 

WfgWHH d$HW*iq i &dqi II II 

anphi $pt i| 

jft*I<*Kw£l ^ tram^g^iEn.- IRMI 
“ That action la called Sfittvika which la enjoined, 
which is without attachment which is done with a 
mind free from likes and dislikes and by one not 
wishing for the fruit. But that action is declared to 
be R&Jasika* which Is done by one longing for objects 
of desire or again with Egoism and with much 
trouble. That action is said to be T&masika which 
Is commenced through delusion* which fetters* 
which causes loss and injury to others* and which 
is devoid of the desire of any human goal.** 

Here, we are told that that action is to be called 
Sattvika (yat tat sattvikamuchyate 1 ) which satisfies the 
four conditions, viz., first, that it is one prescribed by the 
Vedas ( niyatam ) for one’s caste and stage of life and 
which is known as a necessary or obligatory action, its 
nature being such that, if one does not perform it, he incurs 
sin and suffers punishment, and if he does it faithfully he 
obtains the Pitriloka ( Karmand pitrilokah — Shrtiti ), to 
avoid which he must offer* it to God ( Yajnarthdt 
karmano’nyatra loWyam karmabandhanah — B. G. III. g ); 
second, that it is not one, to which a fruit has been 

1 Qf. Niyata jeil varnashramochita / nitya karma vedavihita / jefS na 
jicharatiin bandha nischita / pratyavaya patakefi karuni hotase // Jen keliy& 
chukati / prafcyavaya pataka phalen durgati / ani utfcama loka, kart© pavati f 
* karmana pitrilokah 1 Shruti mhane // Yatharthadlpika. 

Tari svsidhik&racbem margefi / alen jen mnnilefi afigefi / pativratecbenl 
pariehvangefL / priyateS. jaisefl // Jnaneshvari. 

Niyata ©tale nitya evun je karma tene.— Dvivedi. 

2 Of. Aisen jen Bhagavadarpita / nitya karma jefi niyata / tefi sattvika 
mhane Bbagavanta / Arjunaprati // Yatharthadipikd . 
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assigned by the Vedas and which is known as optional 
duty ( sangarahitam ’), and that the actor too never regards 
himself as the doer of actions ( Ishvararpana ) ; third, that 
it is done with a mind which is free from likes and dis- 
likes ( ardgadveshatah 2 ), i.e ., which is also Sattvika or fit 
to acquire Knowledge and Freedom, for, otherwise, even 
the pure water of S&ttvika action will not be able to 
prevent the trees of Rajasika and Tamasika minds from 
bearing R&jasika and Tamasika fruits respectively ; and 
fourth, that its doer does not entertain the least desire of 
the happiness of the other worlds ( aphalaprepsum I 8 ), as it 
is likely to take him to Pitriloka. As regards Rajasika 4 
action, it is done either (i) with the desire of gaining 
heaven or some other object ( kamepsuna ) or (2) again, 
with Egoism ( sahankarena vd punah ), 1. e. t with the 
desire that one may be called a Yajnika (sacrificer). 
Those who do it with the latter motive also, fail to obtain 
the fruit of their labour and, therefore, their effort is called 
* weary toil 9 ( bahulayasam ). Those who work sincerely 
for heaven, do get honour from the people without any 


1 Of. Yd lagin sangarahita / jefi nishkama karma niyata / teficha 
dcharavefi nisjhita / pari nasavd sanga kamya karmaeha // Yathdrthadipikd . 

Mi kart a ha nase sanga — Samashlold, 

2 Of. Karma sattvika mana rajasa / rajasa phalacha yenara tyfisa / 
mhanoni bole Jaganniva^i / kin sattvika tefi, jen ragadvesha virahita kelen // 
Yatharthadipika. 

3 Of. Kin karmin ragadvesha rahita / mana kelen tari buddhifita / 
paraloka kamana asilija jefi. niyata / teiihi pitrilokaphala deteil 
Shruti mhane jj Jefi kelefi phalechchha varjitefi / ani manor aga dveshji- 
rahitefi / kamya takoniyafi niyata nusatefi / ten karma sattvika aisa 
shlokartha // Yatharthadipika. 

4 Of. Jefi svargadi kamane karuni j kelen athava ahankara matra 
avalambuni / maja thora yajnika mbanavefi mhanoni / bahu kleshefi karma 
karijetefi // Tyache klesha saphala / sahankarache nishpbala / tevhafi 
kleshaphala kleshach^fi kevala / kin prasiddhi ton tyachihi hotase // 
Yathdrthadipika. 
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desire of it, and, although they too have to exert, yet, as 
they are able to secure their object, they do not feel the 
burden so much as the latter do, whose trouble is fruit- 
less on account of their Egoism. Under the most 
favourable circumstances even, Rljasika action is able 
to give, after one has gone through very great hardship, 
only the pleasures of heaven, etc ., which are all transi- 
tory. It is, therefore, certainly wrong ( anydyyam 1 ) to 
utilize the human body, which is a rare gift, for such a 
mean purpose, when, in this very life, it is in our power 
to secure Eternal Bliss by Sattvika action, which 
alone is just ( nyayyam ) and which consists simply in 
performing all the necessary ( religious, social and 
natural )* duties disinterestedly and singing the Names 
and Glories of God, which is indeed a very easy and 
agreeable task. The Tamasika action, of course, 
deserves utter condemnation, for, it is, in the first place, 
commenced through delusion ( mohad arabhyate 2 karma ) 
or indiscrimination, because the doer has no faith in a 
future life and, therefore, does it for fancy or curiosity 
without a real desire of any goal ( anapekshyachd* panru- 
sham ), such as heaven, etc . It makes him very proud 4 
and thereby he strengthens or doubles the chains 

1 Of. Naina gatafi jetheu mukti / katha shravanen gbade bhakti / 
87ai"gadi nashvara bbukt? / be then aadhi, h&bi anyayya // YatharthadipiM. 

Hen aso parimiinuehetii labhen / p&tala langhiti olimbe / taisen svarga 
sukha lobkefi / vichambanen jen // Ohittaddnandalahari . 

2 Of. Mobatbija etale mfitra avivekathija je karmano &rambha fcbaya 
te tamaea karma kahe'vaya. — Dmvedi. 

3 Of. .Ten paurusha na ichchhuni karijeten — Yatharthadipika . 

Paurusha mhanaje purushdrtha / purushen sadhava svargadi artha / to 

vedokta mithya vate adrishta padartha / pratyaksha matrin ehraddha. 
jayacbi // Yatharthadipika. 

4 Of. Kin yaga kautukartha jala / tenefi garva kotigunefl aid— 
Yatharthadipika , 
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( anubandham ) of births and deaths, with which every 
mortal is bound and which are shattered by the Know- 
ledge of the Self only. The Tlmasika action consists 1 2 
in needless loss of wealth and strength, and destruction 
of goats ( kshayam ) and in injury to others ( hinsdnfl ). 
For, the priests who officiate at a sacrifice ( Ritvija ) kill 
the goats cruelly with severe blows, if they do not die at 
the first stroke. In the next three verses, Shri Krishna 
speaks of the three kinds of Actor. 
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u That actor la called S&ttvlka who Is free from 
attachment, who is not egoistic, who is endued with 
courage and zeal, and who Is unaffected by success 
or failure. That actor is pronounced Rajasika who 
is full of affections, who desires the fruit of actions, 
who is covetous, harmful and impure, and who 
feels joy and sorrow. That actor Is called T&maslka 
who is unsteady, void of discernment, stubborn, 
fraudulent, malicious, indolent, despondent and 
procrastinating.” 


The Blessed Lord calls him a Sattvika actor 
(kartd sdttvika uchyate) who has cast off not only optional 


1 Of. Mhanasi karma prakara kaisa ? / fcari ksbaya ani hinsa / kshaya 
bokadacha ani valafia / hifisecha bukiya maritan // Dadapuni navabi 
dvaren / ritvija maritl bukyachyfi maren JJ na maratafl sbighra muehti- 
prah&refi. / adhikadhika m^riti // Yatharthadipika . 

2 Gf. Hinsa prinipida.— 
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duties but also attachment to fruit ( mukta sango 1 ), and 
who does not talk that he is the doer of actions 
( anahamv&dfi ), although he has not yet realized the 
Self. By the hearing of the Shastras, he is fully 
convinced of the fact that actions, whether good or bad, 
are produced by the five causes mentioned in the 14th 
verse of this Chapter. He has the moral courage to 
resist the temptation of the alluring fruits attached to 
optional work in the Vedas, and the ardent zeal to 
perform disinterestedly all the necessary duties which 
fall to his lot ( dhrityutsaha 3 samanvitah ). Lastly, whether 
the action which he has commenced meets with success 
or failure, he remains unchanged ( siddhyasiddhyor 4 
nirvikarah). For, he desires no fruit 5 of action, and the 

1 Cf. Kamya takoni mukta sanga / ani karta apana navhe aiaefi 
antaranga / kin pdncha karmaLetu bolila, Shriranga / kartritva tya prakriti 
bliagin dekbato J\ Jari aparoksba atma nahifi samajala / tari fitma akarta 
itaken umajala / mhanuni karta jen mhanata liota, majala / ten bolanen 
jyachefi r^hilen j/ Yathdrthadipikd. 

Mukta 8anga etale pkal&bhisandhi jene tyajyo chhe tevo. — Dvivedi. 

2 Of. Ani krityadiken kari bahuvasen / pari kartta mi hen numase / 
varshakaliche jaiee j meghavrinda // Jndneshmri. 

Anahamvadi etale abam-hun-karta chhufl, ema v&da na karanaro. — 
Dvivedi . 

3 Of. Kamya pbalachi ialasa / na upaje dhiraebya manflsii / 
dbairyayukta sadhaka aisa / dni niyata nishkama karmin utsdba // 
Yathdrthadipikd. 

4 Of. Tari kadadin mode jogada / to dpana peydfi na m&ni avaghada / 
taisd thakaleni thoda / nbave cbi jo kan jj Natari ddarileb J avyanga siddhi 
gelen / tari tefi hin jintalen / miraun nene /j Jmneshvari . 

Karma karina ten siddhi pave kin na pave / harsba shoka tenen navhe— 
Chitsadanandalahari. 

5 Of. KiS nishkama Ishvararpana / karavaya karma karitoh apana / 
tya Iahvarachen aisefi Ishvarapana / kin kanhin uneii Tydsa nase // To av&pta 
sakala kama / apana bhokta nishkama / karmasiddhi hotafl kona kdma / 
siddha bonara doghaficha ? // Kautuken lenkarufi / ldge matechi sevd karafi f 
s&ndi udaka na shake sanvarun / udaka patra // Na pdvalen matesa jala / pari 
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Almighty Father, to Whom it is dedicated, is also 
desireless. Just as a mother is satisfied with the mere 
attempt of her child to bring a cup of water for her, and 
does not mind if it is dropped, so, God is pleased with the 
Love with which a devotee begins the action intended 
to be sacrificed to Him, and does not care to see whether 
it is completed or not. For, He stands in no need of 
service. If we, however, wish to offer Him service, He 
is pleased to accept it. That actor is called Rajasika, 
who is full of affections ( rdgi 1 ) for his wife, children, 
etc., who wishes for the fruit of the optional duties he 
performs as well as of any other work he does 
( karmaphalcfi prepsuh ), who is greedy ( lubdho 3 ), i.e., who 
loves wealth as much as he does his life, and though 
ready to rob others of everything, is unwilling to part 
with ever so little of his own even for charitable 
purposes, cruel ( hinsatmako ), i.e., who is anxious to 
injure others, and impure ( ashuchih 4 ), i.e., who does not 
observe the rules of cleanliness, and who is convulsed 
by storms of joy or sorrow ( harslia shokdnvitahP ) as the 


te tripta dekhoni kbela / Bhagnvatpriti matra pbala / fce ton arambha matrefi 
hotase // Yatharthadipika . 

1 Of. Vishayanche thain avadi — Yatharthadipika. 

Aneka kamanatbi akula cbittavalo. —Dvivedi. 

2 Of. Karmachiya pbalavari udi — Yatharthadipika. 

Karmana phalani ichchha rakhanara. — Dviredi. 

3 Of. Ani lubdba lobhaten na sodi / prana samana dhana dhnnya— 
Yatharthadipi ltd. 

Kripanu thevan dpula / taisa dakehu paraveya mold / baku jaisa 
khutala /, mdseyafisi // Jndneshvari . 

Parakrityabbilasbi ane dbarmartbepana svadravyano tyaga karave 
asamartba. — Dviredi . 

4 Of. Ashuchi etale sh&sfcrokta shaucha rahita .—Dvivedi. 

5 Of. Kanhifi labba hotdn harsba atyanta f bani botafi aboka bahu — 
Yathdrthadipikd. 
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turn comes for gain or loss. He who is called T&masika 
actor ( kartd tdmasa uchyate ) is entirely different from 
the S&ttvika and Rajasika actors. For, even when he 
tries to do any good action, which is indeed a very rare 
thing, his mind is restless. He is, thus, without appli- 
cation ( ayuktak 1 ), i.e., attention to work. He is also with- 
out discernment ( prdkritaffi ), i.e., he surrenders himself 
to his Nature (prakriti ) and does not know how to control 
it. He is stubborn ( stabdhah 5 ), i.e., so obstinate or proud 
that he has no regard for God, for his teachers, and even 
for his parents. He is crafty ( shatho 4 ), because, having 
immense wealth, he does not like to spend any portion 
of it for even good purposes, and having sufficient bodily 
and mental strength, neglects to do the necessary duties 
on the false plea of inability to make gifts and to do 
religious or social work. He is malicious ( naishkritiko 5 ) 
in as much as he envies the Sattvika actors and insults 
them by calling them hypocrites, etc . He is indolent 
( dlasah Q ), i.e., so lazy that he would not care to say 
his daily prayers even, and if he does at all, he would 
say his morning prayers at mid-day and evening prayers 

1 Of. Satkarma kafihi achare / pari tya karmifi chittana bhare / mana 
chahufikade v&vare / £ni diae karmifi baisala // Aisa to ayukta bolila / 
mhanaje tya karmifi to nahifi yojala / lokansa karitosa vatala / pari mana 
tyachen nase tyafita // Yatharthadipiha. 

2 Of. Ani to mhan&va prakrita / mhanaje jada buddhi atyanta / 
prakrititefichi vasha houni ase vartata / prakriti dbarma avarave hefi 
nase J/ Yatharthadipika. 

3 Of. Ani stabdha mhanaje gar vita— Yatharthadipika. 

Stabdba etale guru devatddi agala pana anamra. — Dvivedi. 

4 Of. Shatha shakti asonihi na vefichi vitta / pratah sndnadi varjaya 
nimitta / ashakta mhanavi shakti baravi asoni // Yatharthadipika. 

5 Of. Ani koni eka / karta dekhila sattvika / apamana tyacha kari 
kifi * ha thaka j dambha karito ’ // Yatharthadipika. 

6 Of. Ani atyanta alasi / macthyanhifi baise pratah sandhya, karavaySsl / 
yathakalifi na dhari manasin / karma karanen // Yatharthadipika. 
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at mid-night. He is always despondent or melancholy 
i vishddi 1 ), u e ., not at all inclined to do any action, just 
as Arjuna was when he saw both the armies on the 
battle-field and said that he would not fight ( Na yotsye — 
B. G. IL g ). He is slow ( dirghcfl sutri ), i. e ever putting 
off action on account of various suspicions, such as 
those of the bad results which would follow if the action 
is not performed properly, and so forth. The force 8 
of the particle ' cha ' is that even a S&ttvika actor, who 
doubts the authority of Saints, is also to be considered 
as a Tamasika actor. Now, the actor is S&ttvika, 
R£jasika or Tamasika according to his Reason 4 , and his 
action bears the quality of his Firmness. Shri Krishna, 
therefore, asks Arjuna, in the next verse, to listen to the 
description of the different kinds of them also. 

1%^ tjMhr ipraMt* jp i 

* feiCimTEftta it ^ II 

1 Of. Karma acharayacha valasd / pari vishadi mhanaje aisa / kiii 
karma na karaven ye rifci thasa / vishadacka hridayafita // Vishada mhanaje 
akarmanyata / kill karma na ruche chitta / Arjuna vishadiichi viirta / 
4 karma na karin * mhanuni prathamadhyayanta // Yatharthadipihd . 

2 Of. Shastrajna vidhi sangati / to ghade aiai bhranti / dirghasutripaneu 
karuni mati*/ sarishaya yukta sarvada // YathdrthadipiM . 

Dirgbasutri nirantara shankita / sahasrih akalita jenen — Ohitsaddnanda - 
lahari . 

Dirghasutri y etale nirantara aneka shankar udha chitta rahevathi ati 
onanda pravritti karanara. — Dvivedi. 

3 Of. * Dirghasutricha kartA tamasa uchyate * mhanuni / yetheii yfi *cha ’ 
Jcaren karuni f divghasutrihi tamasa mhane yd varuni / bhalatahi dirgha 
sutri vaita // * Shastravette sadachari / je goshbi sangati techa bari 1 / jo 
aisen manifi na dhari / to'sattvika kartahi tamasacha artha aisa // Yathdrtha - 
dipikd. 

4 Of. Aite karbe triprakara / kin jaisi buddhi tadanusara / karta, ani 
jaisi dharaua taise 5 char a /.kartayacha // YathdrthadipiM . 

Temaja buddhi ane dhritine bhinua manavamah pana jn$nashakti ane 
kriya shakti nrthat pravartakano bheda bafcavavanufi fcafcparya chhe. — 
Dvivedi • 
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44 Hear, © Dhananjaya (Wealth* winner)!, the three* 
told division of Reason and Firmness also, according 
to qualities of which I am going to speak fully and 
severally." 

Here, the Blessed Lord wishes Arjuna to lend 
ear ( shrinu ) to Him, while He is giving full details 
( prochyamdnam asheskena ) of the three different kinds 
( trividham bhedam prithaktvena ) of Reason and Firmness 
also ( buddher dhriteshchaiva ), according to the qualities 
( gunatah ) of Sattva, Rajas and Tamas. The three 
divisions of Reason are explained in the next thfee 
verses. 

srffg frffrT =gr sufrwif yrerew i 
shr sfe: snr ll ll 

=q qnq =sr i 

arw^srerwrircf *tt ’tnrefir ll \\ ll 
SPOTf V T^fiff rT *Fhcr cTO^T^TT i 

srafr^srtffeTTsr 5^5 qp 5 aurcft ll v* n 

“ That Reason* © Partha (Son of Prithfi) !, is Sattvika* 
which understands the paths of Action and 
Knowledge* cause and effect* fear and fearlessness* 
bondage and Freedom. That Reason, © Partha 
(Son of Pritha) !* Is Rajaslka by which one under* 
stands awry* not as they are* piety and impiety and 
also cause and effect. That Reason* © Partha 
(Son of Pritha) !* Is Tamasika* which, wrapped In 
gloom* understands impiety to be piety and the 
meaning of all (the Vedas) incorrectly.” 

Shri Krishna says here that the Reason, which 
knows both the sides called Bondage and Freedom, is 
Sattvika (bandham mokshancha yd vetti 1 buhddhih sd 

1 Of. Jane bandha jane moksha / jane dohineke donhi paksha / te 
bnddhi mhane Saroruhaksha f suttiviki mhanoni // Kin bandhacha paksha 
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sdttviki ), because it avoids the side of Bondage and joins 
that of Freedom and, thus, crosses the ocean of grief. 
It, therefore, rejects the path of Action ( pravrittincha 1 ) 
and accepts that of Knowledge ( nivrittincha )* 
which enables it to enjoy the Brthmic Bliss. Through 
the Grace of the Preceptor, it realizes the Self beyond the 
Prakriti or Nature by the Vyatireka Knowledge and also 
sees, by the Anvaya Knowledge, the Self, who is the 
First Cause ( akarycP ), in its effect (kdrya), which is the 
whole Universe, as we see gold in an ornament. It 
entertains fear ( bhaya ? ) when, through previous 
tendencies, it is forced to see the serpent of the various 
material forms, and again experiences fearlessness 
( abhaya ) or joy immediately after the enjoyment of the 
Prarabdha, when it is able to see the rope of the Self. 
TheRajasika Reason too understands, in the department 


Saudi / mokah/icha paksha niandi / techa safnsara sindh u olandi / sattviki 
yastava h& bhava // YatharthadipiM. 

Tatha bandha pravritti margaman trividha jnanakrita baudha aue 
nivritti margamdn moksha etaie jnana ane tatkrita bandbanasha, e earvano 
viveka jane te buddhi sattvika. — Dvivedi . 

1 Of. Ya karanefi pravritti sandi j ani jane nivritti, tiea mandi — 
YatharthadipiM. 

2 Of. Evancha takitan pravritti / avalambitail nivritti / Gurumukhen- 
karuni sattva vritti / jane svasvarupaten // Tethen jada cbaitanya bhfiga/ 
jane dohincbil vibbaga / karyavaruni aampade maga / karanacha // Kin 
jadamatraea karyapana / uraien teri tya karyacben karana/ ten kdrya navbe, 
aisa atmacha a pan a j jiine aisen // YatharthadipiM . 

Pravritti ani nivritti jane / karya ani karana jane / bbaya abhaya tenhi 
jane / bandha jane ani moksha // Ohitsadanandalahari . 

3 Of. Ani jane bhaya / tadvilakshana jane abhaya / bhaya karya 
pahatan, ani nirbhaya / honefi pahataii karana abbayaten // Kin jya gbadin 
karya jada / jadatvefi pahe, tevbaii sansara avaghada / ‘mi, mazen ’ aisi 
tadapbada / hoya purva sanskaren karuni // Kimbahuna bhrama drishti 
sarpachi bhaya / rajju drishti rajjucha abhaya / karya bhaya, karana 
nirbhaya / sukha kdranadrishticha buddhitefl // YatharthadipiM. 
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of Action, what is piety ( dharmam 1 ) and what is impiety 
( adharmancha ), i e. % what ceremonies and sacrifices are 
sactioned by the Shastras and what are prohibited, and, 
in the department of Knowledge, it sees that Spirit 
or the Self is the cause ( akarya ) and matter is 
the effect ( karya ), but its notion about both is not as 
it ought to be, although it believes that it knows them 
exactly as they are ( ayath&vafi prajanati ). For instance, 
in the department of Action, it is not aware of the real 
object of the Shastras, viz that the path of Knowledge 
is always to be preferred ( Nivrittirishta), a s the Sage 
Chamasa distinctly says to Janaka in Shri Bhagavata 1 2 3 , 
to that of Action, which is meant for those only whose 
Reason is impure. Marriage is tolerated because it 
prevents such men from going astray as are not able 
to restrain themselves from sexual indulgence, at least 
at the period of life when the passions are strongest, 
and because it is necessary for the proper rearing and 
training of children. Otherwise, even speaking from a 
worldly point of view, it is to a certain extent injurious 
to health and is likely 4 to interfere with the development 
of other faculties and susceptibilities which are im- 
portant sources of happiness *• Taking all these 
circumstances 4 into consideration, the Shastras give 


1 Of Dharma mhanije shastra vihita / adbarmenchi sbastren 
nishedhi jeta — Oh itstadOnandalahari . 

2 Of. Mbannni mhane Shripati / kin ‘ayath&vat prajanati’ / 
yatbavat prakara na kaloni svaraati / prakarsbeil janate, mhanuni jane // 
Kin jeii j&no, ten anyatha / ani to jSne kin * janatoil taisenchi &he 
sarvatha ’ — YatharthadipiM . 

3 Cf. Loke vyav&yamishamadyaseva nityastu jantornabi tatra chodana/ 
vyavasthitiBteshu vivaha yajna suragrabair&su nivrittirisbta // 

4 Of. Vcd&fichya ajnevina / strisanga madya maiifa avade jand f 
sabaja priti lokaiichya mana / ye shay in nahin vedavidbi // At^n ritukalifi 

20 



rules for the selection of a bride, regulation of the time 
of enjoyment, but they do not at all mean thereby 
that everybody should marry. In the same way, those 
persons, who cannot control the desire of using flesh 
and wine, are permitted by them to eat the remains of 
the flesh offered at sacrifices and to smell the wine 
brought as an offering at the Sautrfimani Yaga, so that, 
gradually, they may give up the desire of sense-objects 
and seek the path of Knowledge. Thus, the RSjasika 
Reason does not know what true piety is, for. even when 
the Shruti says that we ought not to do injury to beings 
( Na hihsyat sarvabhutani 1 ), it considers killing of animals 
at sacrifices a pious act. Likewise, if it sees a perfect 2 
Jnani of high caste take food, under unavoidable 
circumastances or through indifference, from one of low 
caste, it at once condemns the act as impious. This is 
quite wrong, because it does not understand that he is 
no longer bound to obey the orders of the Vedas ( Jnani 
yatho'hcim lilayeshvarah — Shri Bhagavata). As regards 
the department of Knowledge, the Rajasika Reason 
knows matter as effect only ( karyameva* prajdnati ) and 

strisangema / bolati nigama agama / ani mafisa homasbesha bhakshaveil 
uttama / sautramani yagin madya hungavefi // Yathdrtha dipika . 

Uni vbavi pravritti / jaisi lagavi nivritti / nivrittichi Foya dharitan 
manovritti / purusha mokshamargin lagala // Yatharthadipika. 

1 Of Sarvatha hinsa karun naye mbanoni / Shruti mhane ‘nahin- 
syat earva bhutani ’ / aisi binsa varjili aeoni / vate binsachi dbarma // 
Yatharthadipika 

2 Of. Kifi pakva jn&ni atyanta / baheri mudha antarifi pandita / na 
varji cbandairidi paryanta / mukhifi padalA to.grasa gili // Je advaita 
m.irgdten dushiti / bhakti margatefi udaviti / gosbti bolataft budaviti / 
vairagyacbi // Tvanchya drishti adbarma / vate tya jnaniyachefi karma / 
jyansa thaukefi tyaotefi varma / tyansa to adharma vatena // Yathdrtha- 
dipihd, 

3 Of. Kin karyaten karyachi j ana to / ani karanasi aikya nahifi 
mbanato / evancha jadaikya navhe aisacha banato / bodha tyaten ayathavat ]j 


the Self as cause only ( akdryameva prajdndti ), but it is 
not aware of the fact that matter, which is the effect, is 
also the cause, viz., the Self, just as a piece of cloth is 
the thread itself. Here too, it thinks that it knows the 
whole truth, but the Blessed Lord says it does not. The 
T&masika Reason thinks ( manyate ) prohibited actions 
( adharmam 1 ), such as Jdrana, Marana, Uchchdtana, 
Mohana, Vashikarana, Stambhana, &c., which lead to hell, 
to be actions enjoined by the Vedas ( dharmam ). What 
is the cause of this misunderstanding when Pure Reason 
( Shuddha buddhi ) itself is Sattva or Light? The answer 
is that it is due to its being shrouded by darkness 
( tamasdvrild ). For the same reason, the Tamasika 
Reason not only, in the department of Action, puts faith 2 
in spurious Puranas, but also, in the department of 
Knowledge, construes wrongly ( sarvarthan viparitanshcha ) 
tne Vedic passages such as ' Sarvam khalvidam Brahma ’ 
( All is indeed Brahma ) ‘ Purusha evedam sarvam ’ ( All 
this is the Personal God Himself ), ‘ Tattvamasi' ( Thou 
art that ) and others, which are to be realized only by 
the Grace 3 of the Preceptor, and makes use of unsuitable 

Prakarshen janato / mhanaje ‘ ba reu kharen mi janatozi * mhana'o / pari 
Sarvajna Bhagavanta bolato / ayathavat rahauoni // Yathxrthadipika. 

1 Cf, Ag& I Arjun&l jo adharma / tylltenchi je manifci riharma / 
nisbiddha jell vi karma / satkarrna mani tayateu // Jarana marana mohana / 
■vashikarana uchchat.ana stambbana / ben sarvahi narakachsfi sadbana j 
dharma mani // Yatharthadipihd . 

2 Cf, Nisbta k alpha agamin j tya agamasa viruddha jeH nigamin / ten 
kale parantu pamlitya baleil duragami / arfcha v&kbaniti viparita // Dharma 
mani adbarmiit ifi / yethen suchavilen kalpita agamiitefi / kin pramilna 
purvaka jen karma tyaten / m ban aven dharma// Ani ‘sarvarthan vipari- 
tafisbcba ’ mhanoui / ya charanifi heU sucbavi kin ya ‘ cba * karen karuni / 
* cha 1 mhanije an ikhibi ais t mbanuni yavaruni / jnana kandin aisi buddhi 
jyanchi te anikhi // Yat hart had >pi kd, 

3 Cf, Yasya Deve para bhaktir yatha Deve tatha Guraa / tasyaite 
katbita byarthab prakasbante mahatmanah // Shruti, 
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analogies 1 to support its incorrect interpretation. This 
is the force of ‘ cha ’ in ' sarvartMn viparitdnshcha \ 
In the next three verses, Shri Krishna describes the 
three kinds of Firmness. 

m 11 \\ li 

W 3 vnj^ i p i a r^^TT UKilrt^T i 
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W 5^ir ¥R 5THK fsT-ni JT^T =* l 
?r ^fcn ^ rmrat n n 

•* That unadulterated Firmness, 0 Partha ( Son of 
Pritha ) ! , Is Sattvika, by which one controls the 
operations of the mind, breath and senses through 
the Yoga ( that enables him to realize the Universe 
to be the Self )• But that Firmness, 0 Partha ( Son 
of Pritha ) ! , Is Rajaslka, by which one holds fast* 
0 Rrjuna ! , duty, desire and wealth and, through 
attachment ( to or close contact with the sense* 
objects ), longs for fruit. That Firmness Is 
Tamaslka, O Partha ( Son of PrlthS ) !, by which an 
undiscerning man does not abandon sleep, fear, 
grief, despondency and also vanity.” 

Here, we are told that by Sattvika Firmness one is 
able to realize all the actions of the mind, breath and 
senses ( dharyate 2 manah pranendriya kriydh ) as Brahma, 
just as we see all ornaments to be nothing but g old. 

1 Cf. Pali jyfi yukti karuni / nhrutyartha * dhe ty;i *oduni / na sadbe 
tyU yukti dharuni / viparita kariti arthuteii // Yathdrthadijnkd. 

2 Of Partha ! jya dharaneii karuni / mana prana indriyanchya kriya 
Brahmachi mhanoni / dharijetfiti kin n^ga na sphurati hema vanehuni / 
taishA kriya viuA Brahma // Te naga eakala jeuvi hema / taisfi kriya sarvahi 
Brahma ha nema / pari jya dharanenen dharijetati eaprema / Brahmatveii 
te dhArana Partha 1 sAttviki // Yathdrthadijnkd. 
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The Yoga referred to is the Chitta-Chaitanya 1 Yoga, by 
means of which (yogena ) the Sattvika Firmness ( sdttviki 
dhritih), which is unadulterated ( avyabhichdrinfi ), 
realizes the Self ( dharayate ) in all the actions of the 
mind &c. The mental acts 3 are the ideas, i.e., the 
various forms which the mind assumes, but none of 
which appears without the influence of the Self. Here 
two Yoga practices 4 are meant — one, for the beginners, is 
the meditation of the Self by the mind within the body 
( Manasa dhyana ) and the other, for the advanced 
students, is the realization of the Self in the world 
outside ( Jagaddtma dhyana ), i. c ., to whatever object the 
mind may run, the Sattvika Firmness finds there nothing 
but the Self. The ten 5 actions of the vital breath, viz., 
Prana ( upward breath ), Apdna ( downward breath ), 


1 Of. Mhanuni dhiirana shuddha sattviichi / techi je sajrvatma nish- 
thachi / kin tya dharauenta avaghi aattacha sacihi / sphure sattva chaitanya 
yogen karuni // Techa avyabhicharini / ji karitan yogen karuni mana 
adikanchi karani / svarupachi mhanuni antahkarani / dharijetasen // 
Yathdrthadipikd. 

2 Of. Arthat sarvada eamadhiyukta, sarvatra atma darshana purah- 
aara je dhriti. — Dvivedi. 

3 Of. Tyanta manachi kriya kalpana / ekachi mana hoteii akiira nana / 
parantu leshahi chitsphurfcivina / smarena manafcefi // Yathdrthadipikd . 

Sankalpa vikalpachen lugaden / sanduni mana ughadeh / buddhihi 
magili kade / ugeii baise // Jmneshvari. 

4 Of. Characharin pahaneh apana / hechi dhiirana sattviki // Dbarijetati 
avyabhicharini karuni / manachya kriya yogen karuni mhanoni / Deva bole 
donhi dasha suchavuni / dharanechya j j Prathama abhyaaen manasa 
dhyana / maga thasave jagadatmaba jnana / tevhah sakala jadabhana / 
Brabmachi vate // Yathdrthadipikd. 

5 Of. Pranacheil urdhva gamana / adhogamana to apana / angen 
pasaranen, gola karanen to vyana / sama kari samana, jen khadalen pyalefi 
tayaten // Urdhva wukheix kantha kade phugara / jo dhari potafita var& / 
tya pranachiya prakara / udana namen j and veil // Naga namaka prana 
mhanati / udgara jya karitan yeti / netranchih pahtin zakati ughadati j to 
kurma // Shinka jya karitan yeti / krikala mhanoni tydsa mhanatj J jya 
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VyAna (stretching or collecting the limbs), SamAna 
( regulating food and drink ), Udana (remaining in the 
whole body till death ), N&ga ( causing to throw out, 
belch &c . ), Kurma ( enabling one to open or close the 
eyelids), Krikala (helping to sneeze), Devadatta (by 
which we yawn ), and Dhananjaya ( not leaving the 
body even after death ), are also nothing but the Self 
to the Jn&ni, for, they cannot take place without the 
instrumentality of the Self, since breath itself is a mere 
illusion. The Philosopher Sohiroba says that while 
Prana, Ap&na and other life-breaths are doing their 
functions 1 , the mind of the Jnani enters the Abode of 
Joy. The Sattvika Firmness realizes the Self in the 
operations 2 of the organs of knowledge, such as hearing, 
touching, seeing, tasting and smelling, as well as in 
those of the organs of action, such as talking, lifting, 
walking, excreting and enjoying, i. e„ it regards the 
sounds, sweet or harsh, which strike upon the ears, the 
quality of cold in water and that of heat in fire, the 
different forms and colours of objects, the sweetness of 
sugar and the bitterness of quinine, the perfume of 
roses and the bad odour of noxious gases, the repetition 
of the various Names of God, such as Govinda, Gop&la, 
N&rayana and so forth, and the idle talk of the fool, and 

karitan jambhaya deti / to mhanava devadatta // Na sodi meliyahi sharira f 
dhananjaya namaka sarvagata to vara / ya pranacbya dasha kriya jnaniya 
chatura f atmacba disati // Yathart ha dipika. 

1 Of. Prana apana urdhvahi v&hatafi / ananda bhuvaniii raana hen 
righe II Tya Dev&cheft tun darshana ghe // 

2 Of, Udakanta shaitya guna / agninta ushnapana / kathinatva 
mridatva sarvahi apana / drashtacha ase // Taisicha rasana f rasa kadu 
goda jyavinfi / sarvatha chakhod ehakena / tochi atmd tya radifi // Budbuda 
jalihcha uthati / kshananta tyacha udakin phatati / pari jalavaiichuni te na 
disati / adi anta sabahya jala saren // YatharthadipiM . 

Vishaya granthi indriyanchen grathana / jayache apasayd sutona f 
mana mayechyd potlfl lina / hoti jana dahahi // OhUsadanandalahari. 




all such other sports of the senses, as so many waves 
rising from and falling into the ocean of the Self. But (ftt) 
the Rajasika Firmness clings {dhdrayate 1 2 ) only to the three 
aims of mankind, viz., duty, desire and wealth ( dharma 
k&mdrthdn ), and neglects the fourth one, viz.. Freedom 
( Moksha ). By coming frequently in contact with the 
sense-objects ( prasangena* ), it wishes for the fruit 
( phaldkdnkshi ) of the optional duties it performs, Thus, 
while the S&ttvika Firmness and the Rajasika enable 
one to make in this life some new acquisitions 3 
( dhdrayate ) — the former in the department of Knowledge 
and the latter in that of Action — the Tamasika does not 
allow him to leave ( na vimunchati ) the bad qualities 
such as sleep ( svapnam ), fear ( bhayam ), grief ( shokam ), 
despondency ( vishddam ), or disinclination to do any 
work, and also vanity ( madamevacha ), with which he 
is born 4 5 . He is, therefore, called a senseless fool 
( durmedhd 5 ). An infant naturally requires more sleep 


1 Of. To manorathachafi sagarin / dharmartha-kamacheri tarufi bbari / 
jtsneil dhairya balen kari / kriyavanija // Jndneshvari . 

«le dhriti thaki dharma artha kama tenoja arambha ane nirvaha tbayaii 
j&ya, pana akhanda raokshano vichare na aye. — Dvivedi. 

2 Of. Yd dharanenen antaranga / katalen, kari tail vishaya sanga / tya 
prakarsha sangen prasanga / sarvadau manifi phalacha // Yatharthadipikd . 

3 Of. Te tya dharaneten dhariti / ba ya avagunantefi na sodi durmati / 
kiu ya sahaja laukiki riti / na shikatanhi lagalya // Dharana s^ttviki jnaDa 
kandiu / be dharana rfljasi karmakandin / ataa durgunaten je na sandi / te 
ai8i mhanatase dharan^ ya shlokin // Yathdrthadipika. 

4 Of. Upajata nije bala / upajata bbayefi yyakula / upajata sbokefi 
vivhala / inata na disatan radon lfige // Ugefichahi rade kshana / ugenchi 
hi use barsha purna / tbora hotan teficha laksbana / madachen // Yathartha - 
dipika. 

5 Of. H& dqrmedha mhanije dushta buddhi — Yatharthadipikd. 

Svapna etale nidrS bhaya trasa shoka visbada mada e adine je 

durmedhd— kalushita buddhi valo jada— kadapi tyaje nahi teni dhriti — tete 
karavandra dhriti — tdmasi jdnavi. — Dvivedi. 
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than grown up persons. The least disturbance makes it 
quake with fear. As soon as the mother is away, it 
begins to cry. One moment you see it smile with joy, 
the next moment you find it quite despondent. This 
germ is, in after life, developed into vanity. The 
object 1 , with which Arjuna is called P&rtha in all the 
six verses in connection with Reason and Firmness, is 
to show that both of them depend upon the company 
one keeps, for, when Arjuna's mother Prithi gave birth 
to him, he was, like all other babies, Tamasika, but as 
he grew in the company of Dronacharya and Dharma- 
raja, he learnt all the Rajasika duties of a true 
Kshatriya, and lastly, in the company of Shri Krishna 
in the war-chariot, he acquired the Sattvika Knowledge 
of the Self and was able to realize God everywhere. 
Now, in the next four verses are described the three 
sorts of Happiness. Although the possessors of 
Sattvika, Rajasika and Tamasika Reason and Firmness 
appear 2 to be happy in their own spheres, yet, the 
beginning and end of their pleasures are not alike. 

11 \\ ll 

^TrT^r 


1 Cf. Kin avidyayogen buddhi vritfci / sahaja tfunasi taisicha dhriti / 
parantu karma nishthachyfi sangen kamya pravritti / nivritti dhari 
satsangeii // Kin Prifcha Kunti, ticha tun auta / sahaja adhin avidyavrita / 
nidra bhaya sboka vishada mada sahita / hotasi tuii // Tochi $uil Prithecha 
suta / Dronasangen dhanurdhara adbhuta / jalasi, ani Dharmarajasangen 
bahuta / jalasi tun dharmatma // Tochi tun Partha aga ! / dharitafichi 
Maziya sataangi / pahon lagalasi Maja eka Shriranga / sarvabhutin // 
Yathdrthadipikd, 

2 (y. Jy^nta jo vbuddhi dhriti bh^jda vase / to tyacha karitan sukhi 
dise / parantu Mi anta ekaoha nase / eka s&rikhil // Yathdrthadipikd, 
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?R^r 5TTf^r xT 4fc»WWra : I 
f^To^TSWT^tM dTHH^i^rj&trJI ^ II 
41 And now hear from Me, O Bharatarshabha ( Chief 
of the descendants of Bharata ) !, the threefold 
kinds of Happiness. That Happlnees is called 
S&ttvifea which is born from the purity (/.e., freedom 
from Rajas and Tanias ) of the Reason that has 
realized the Self, and in which one, by practice, 
re]oices and which puts an end to pain, and which 
is like poison first but which resembles nectar in 
the end. That very Happiness is reckoned RSjasika, 
when it springs from the union of the senses with 
their objects and resembles nectar at first but Is 
like poison in the end. That Happiness is declared 
Tamasika, which deludes the Reason both at first 
and in its consequences, and arises from sleep, 
indolence and heedlessness . 99 

The Blessed Lord, after speaking, up to this time, 
about the means of Happiness, now ( iddnim ) wishes 
Arjuna to hear ( shrinu 1 Me ) of the three kinds of it 
( sukharn trividham ). Of these, the highest 1 2 * * 5 * is called 
( proktam ) Sattvika, which, among the Bh&ratas, Arjuna 
alone has secured by the hearing of the Gitzi. He 

1 Of. Sukha ataR ya upari / aika kin yethavari / je bolilon vaikhari / 
te trividha sukhachi sadhanefi // Yatharthadipiha. 

2 Cf. Why is this eternal search for happiness ? The answer is: 

Because the whole universe, of which we are parts, has come out of that 

Eternal Abode of Happiness, called Bliss, where it had dwelt before creation, 

like a tree in a seed, and the memory of which dwells still in the inner 
consciousness of all created beings, though it has dropped out of their outer 
consciousness. No true or all satisfying permanent happiness can be found 
in material objects, and hence the failure of material scientists to make 
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is, therefore, called Bharatarshabha 1 (Chief of the 
descendants of Bharata ). Now, as the adverb * yatrcfi* 
( where ) is always followed by the adverb ' tatra 9 
( there ), the latter is supposed to be understood in this 
description of SSttvika Happiness, and so, two Yoga 
practices are mentioned here and not one only, as it 
seems at first sight. One of them is the Nirvikalpa 
Saniddhi, which is expressed in the words * abhyds&d 
ramate yatra 9 (that in which one rejoices by the practice 
of the Impersonal or Nirguna Brahma ), and the other 
is the Savikalpa 3 Samadhi , expressed in the words 
' duhkhantancha nigachchhati tatra 9 ( and in that puts an 
end to pain by realizing the serpent of the material 
world to be the rope of the Self ). The former is secured 
by the Vyatireka Knowledge and the latter by the 
Anvaya Knowledge. Both the practices are recom- 
mended in the Gita as well as in the Yoga Vasishtha 
( Yogo jnanancha Raghava ). Any one of the two is able* 
to make the Reason steady, but the Savikalpa Yoga alone 

humanity either contented or happy. It cannot be secured by the means or 
by the instinct of the physical senses, which cognize only material objects. 
Where is then this happiness to be found ? The answer is : Within 
ourselves. — Bharati . 

1 Of. Tyahta shreshtha sukha sattvika / ten Bharatarshabha 1 aika / 
Bharata kulin shreshtha tufi eka j kin ladhalasi shreshtha sukha kamadhenu 
Gita he If Yatkdrthadipika. 

2 Of Yatra shabdin sukha yethen j tatra mhanije tethefl / jetbeii yatra 
shabda tethefi / tatra shabda potin tayfi yatra shabd&cbya // * Abhyfisadru- 
mate yatra / duhkhantancha nigachchhati tatra ’ / aisen ya dofi charanifi 
Kamalanetra / bolatafi, donpari abkyasa bolato // Yatharthadipika . 

3 Of. Abhyasefi ramato jetben / duhkhacha ant a pavato tethen / 
chakitra ani duhkhacha anta bolataii yethen / dusara savikalpa yogabbyasa 
bolila II Duhkha shabdefi kshara bhaga rachana / rajjufita sarpa, kin jab'n 
taranga n&nfl / ty&chya antateii hi pavato Arjuna 1 / jethen, ten sukha 
sattvika /j Yatharthadipika, 

4 Of VyatirekeS anvaya jnAna / nirvikalpa savikalpa dhyana / donhi 
abhyusa bimbatafi samadhana / athava eka tsri jj Yatharthadipika . 
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destroys the pain caused by this illusion of the Universe 
to the Nirvikalpa Yogi, by revealing to him the Brahma 
everywhere. Why 1 , however, is any practice of Yoga 
necessary when one has realized the Self ? The answer* 
is given in the words 'atmabuddhi prasddajam\ which mean 
that the S&ttvika Happiness can be enjoyed only by the 
purity of the Reason that has realized the Self. The 
two things which make it impure, through inherent 
tendencies of previous lives ( Purva sanskdra ), and which 
are to be avoided, are Rajas and Tamas, i. e. % the ideas 
of the material forms ( Vikshepa ) and sleep ( Laya ). 
This requires the effort of practice, which, in the 
beginning, is bitter like poison (yat tadagre vishamtva ), 
just as sugar is to one suffering from bile, but it turns 
to nectar in the end ( parindme'mritopamam ), also as the 
sugar does when the patient is cured of the bile. If the 
aspirant neglects the practice of Yoga, because it is 
painful at first, he will not only miss the Happiness 8 of 
the Self, which is like nectar in the end, but he will 
be unable to make his Reason steady and thus forced to 
take re-birth as a Yogabhrashta. He fails, therefore, 
to get the full benefit of the Knowledge of the Self that 

1 Of. Aisen asatan abhyasa j kail bolato JagannivAsa ? — Yat hart ha- 
dipika. 

2 Gf. YA shankecha parihara / chaturtha cbaranifi bolato Sarveshvara / 
kiii ten sukha parAtpara / atmabuddhi prasada janita mhanoni // Atma- 
svarupa bodba siddhi / je buddhisa te Atmabuddhi / raja tama viyogefi tichi 
shuddhi / to prasada buddhicha // Raja tama buddhiche mala / vikshepa 
laya donhi ofigala I vikshepa jada bhavanfi kashmala / ten raja Ani nidra 
laya tamoguneh // Yathdrthadipikd. 

Prasada etale nidralasyAditbi mukta thai svasthatarupa avasthana te 
thaki e sukha udbhave chhe : arthat jnana vairagyadi parip&kathi mala 
tatbA vikshepadi kshina thatan buddhi suparishuddha thai sthira thatafi.— ^ 
Dviredi. 

3 Of. Tedhavafi sagariu ganga jaisi / atma minaleyafi buddhi taisi f 
advaya Anand&chi Apaisi / khani ughade // Jnaneshvari. 
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lie has acquired This point has already been discussed 
in Chapter VI. The S&ttvika Happiness is enjoyed 1 
only by S&ttvika Reason and Sattvika Firmness. The 
Happinessof the R&jasika Reason and Rajasika Firmness 
is necessarily Rajasika. As a matter of fact, the Brahma 
alone is true Happiness ( Vijnanam anandam Brahma — 
Shruti). Wherever, therefore, there is any experience 
of Happiness, it must be assumed that it proceeds 
from Brahma. It is the joy of the Brahma that sustains 
all beings ( Etasyaiv&nandasyanyani bhutdni matrani 
upajivanti — Shruti ). Thus, that Happiness is called 
Rajasika ( tatsukham rajasam smritam) which is 
the same Brahma as is the Sattvika Happiness ( yafi tat), 
but which flows from contact between the senses and 
their objects ( visliayendriyc sahyogat ), and which 
appears at first as nectar ( agre'mritopamam ) but turns to 
poison in the end ( pariname i vishamiva ) here as well as 
in the next world. Unless we put this interpretation 
upon the 38th verse, we don’t see any necessity of 
the double use of the word * tat ’ made in it, viz., 
first after ‘yat’ and then again before ‘ sukham\ 
The Happiness of a thief is an instance of Rajasika 
happiness, because the joy, which he feels at first 
when he commits the theft, turns to grief in the 

1 Of. Sattviki buddhi sattviki dhriti / je magen bolila Shripafci / tya 
buddhi dhriti yuktaea ye riti / akshaya sukba // Yat hart hadipihd. 

2 Of. Parantu ‘yattadagre’ yethen jeii yatpada / y& pudhefl jen 
prathama tafcpada / heu ya arthin na vftkhanitan vishada / eka tatpada 
nirartbaka hotase // Tari ya tatpadeilhi karuni / ten sukha, jeii purva 
shlokifi sattvika mhanoni / bolileii, tencha sukha hefihi, aiseh suchavuni / 
Deva bole // Yatharthadipika . 

8 Cf. Viehayendriya sanyogen ye sukha / teii tauva praaiddha srik- 
cbandana vanitadika — Chitsaddnandalahari. 

4 Qf. Pari name mbanije parinama aihika / iha ani paratra loka / 
duhkhavaha botase sakalika / * vishamiva* nihsima vishache pari // 
Chitsaddnandalahari. 
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end when he has to suffer punishment for his crime- 
The Happiness also of those who work for heaven: 
belongs to this class, for, they feel terrible pain when 
they are forced to leave paradise and come back to this 
earth on the exhaustion of their merit (Kshine punye 
martya lokam vishanti — B. G. IX. 21 ). It is for this reason 
that good people do not go in for Rcijasika Happiness, 
although they know that there is the same Br&hmic 1 
bliss in both Rajasika and Sattvika Happiness, as they 
would never like to see their face in impure water, 
although it appears there exactly as it would in any 
clean transparent surface. The enjoyer of T&masika 
Happiness is one whose Reason and Firmness are T&ma- 
sika. It bewilders the Reason at first by depriving it of 
its power of discrimination, and also produces delusion at 
last ( yadagre chanubandhecha sukham mohanamatmanaW )„ 
It springs from sleep, indolence and heedlessness 
( nidralasya pramadottham ). One who is given too much 
to sleep, is always drowsy even when he is awake- 
Those, who neglect their duties through laziness ( alasya ) 
or carelessness ( parmada ), do feel a sort of joy for the 
time being, but they must ever be in dread of the conse- 
quences The Happiness which these men enjoy is 
nothing compared with the pain they have ever to suffer. 
Pain itself is a form 8 of delusion. Now, the Sattvika 

1 Cf. Jen sattviS Brahmasukha / rajiii teficha, pari parinamifi duhkha / 
jaianta mutrantahi dise svamukha / pari ughadefi. mukha mutriii na pahati // 
Yatharthad ipika . 

2 Cf. Jen arambhin mobacba kari / mhanije viveka spburti sattvacbi 
hari / ani bhoga kala kramaliya upari / upajavi moha buddhisa // 
Yathdrthadipiha. 

Je sukba aransbbe, tema anubandha etale parinama tcman pana, dtmane 
moha upajavanara.— Dvivedi. 

3 Of. Sboka mobacben svarupa / ghata matichefichi rupa / evam moha 
adyantahi amupa / ten tamasa eukba bolileii // YatharthadipiM. 
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Happiness, spoken of in the second half of the 36th verse 
and in the 37th verse, is obtained by the purification of 
impure 1 Sattva by practice. It is, therefore, necessary to 
know where we should look for Pure Sattva. Shri 
Krishna gives the information in the next verse. 

*T f^T^i *1 3*5 I 
wd ^rrfefaifSlr; II tt® n 

44 The Sattva, which Is free from these three qualities 
horn of Nature, does not exist either on earth or in 
heaven and among the Gods, nor shali it exist 
again/' 

Here, Arjuna is told 2 that the Pure Sattva ( sattvam ), 
which is free ( muktam ) from, *. e., not fettered by, the 
three qualities (tribhir gunaih), viz., Impure or Mishra 
Sattva, Rajas and Tamas, born of Nature ( prakritijaih ), 
is not to be found ( na tadasti 3 ) here on earth (prithivyam) 
and in the lower worlds, or in heaven ( divi Svarga, 
or even among the Gods ( deveshu ) such as Brahmadeva 
and others, i.e., in Maharloka, Janoloka, Tapoloka and 
Satyaloka. There is also no chance of our finding it 
anywhere even hereafter ( punah sydt ). By this, the 

1 Of, Rajataraa pasuni abhyasen / shuddha botan Brahmarasefi j roaga 
parinaini amrit teen / evaucha mishra sattven sattvika hen sukha // Parantu 
shuddha sattva je asati / sukha ' sattvika tayachefi kone riti ? / ye sfchaliu 
ahrotayacbi mati / aisi sapeksha bonara // Yatharthadipi ha, 

2 Of. Ten to nase prithvivari / athavd svarga lokin ani tyahi upari f 
Brahmadi Devacbya thaifi pari j tefi. sattva nase // Jen ya tihin gunen 
karuni / baddha navhe mbanuni | mukta mhan&veii ya tibin gun&fi. pasuni / 
prakriti pasava janma jya trigun&nchd // Ten pritbvinta nase / svargin dni 
Devdcbyabi tbdiii na vase / athava punba boila, hefibi na gavase / bhavisbya 
drishti karuni // Yat h/irth adipi kd. 

3 Cf. Prithvi ani prithvitaleS sata / ten sattva nahifi yd itakiyailta / 
svargin dni urdhva lokifL hi vikhyata / maharlokadi tya lokih hi // Prithvi 
mhanatan nara / taisencha svarga mhanatafi. sura / punhafi devanchya 
thain mbane Sarvesbvara / kin Brahmddikanhi madhyen ten. natee // 
Yatkdrthadipika, 
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Blessed Lord means that it exists in Himself 1 alone. 
It is His vehicle ( up&dhi ), by means of which He 
created Brahma first. That is why He says, in the 
second verse of Chapter X, that the multitude of Gods 
or the Great Sages do not know His forthcoming ( Na Me 
viduh suragan&h prabhavam na maharshayah ). All tfcj? 
Gods and other beings are conscious of a body and 
they feel that they are in a particular world, but such 
is not the case with the Personal God, Who is Impersonal 
Brahma plus Pure Sattva. He feels 2 that He is every- 
thing and that He is everywhere. He pervades all, He 
witnesses all and He creates, protects and destroys all. 
The object 3 of this verse is, therefore, to tell us that 
Pure Sattva is in God alone and nowhere else. Now, 
Arjuna thought it advisable 4 to adopt everything that 
was Sattvika and resolved to avoid battle, which was 
evidently a Rajasika duty. Shri Krishna, therefore, 
mentions, in the next five verses, the duties of all the 
four castes and asserts that he, who performs his own 
respective duties faithfully, gains Freedom by acquiring 
Knowledge of the Self. 

1 Of. Tari tefi shuddha sattva j kothencha nahifi vina Ishatva — 
Yathdrthadipikd. 

2 Of. Bhava kin jya lokifi jo vase / tyasa tya lokifi svadeha dise / ani 
ahuddha eattvopadhisa hefi nase / kin mi asefi ek& amukiyacha lokifi // 
Brahmadidevafi vate kifi / 4 apana ason satyadi lokifi* / hefi nase sattvop&dhi 
Uttamashlokifi / to ananta tyasa vate sakala apana // Yathdrthadipikd. 

3 Of. Mhanuni ten shuddha sattva / tethefichi kifi jethefi Ishvaratva / 
varakada konafita nahin aisefi tattva / ya shlokifi Deva bolila // Yathdrtha- 
dipikd. 

4 Of. Mhanela Devefi kelefi siddka / kifi sattvika titukeu parama 
shuddha / ya ashrayefi mi takuna yuddha / avalambina sattvika buddhi 
dhritihi // Mhanuni yuddha tyagasa avasara / dekhoni atafi Sarveshvara / 
kshatra dharma prasangefi pasara / bolela chahuil varnificba // Yafita vate 
gunahina / tari svadharmeficba muktichefi sadhana f mhanuni shevatifi 
Kamalanayana / bolela aisefi // Yathdrthadipikd . 
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^ftt g- qf?n i 

«E*rtfa g fa roift ^rraa^rt^t; n v\ \\ 
smt %ttmv. srH ^iPUi^in =sr i 
*R f^ TF Wn%^ 5T5T^ ^fTR^II II 

glr ^rcronwH, i 

^Rjfts^q^irasr $rr* qw ^n^n^ii *\ u 

%^EJT ^TflfrSTSTI^ i 

qfiwtfrire *sraisnm n a# 11 

# # ^TT%fk 3TflrT ST*: I 

«*H>ApKg : %f% *TOT f%% rT^tg || || 

“ The duties of Brahmanas, Kshatrlyas and Valshyas 
and of Shudras too, 0 Parantapa ( Terror of your 
foes > !, are distinguished according to the Qualities 
horn of the Nature ( of Brahma ). Faith, Restraint 
of the senses, Penance, Purity, Forgiveness, 
Straightforwardness, also Knowledge, Wisdom 
and belief in the Scriptures are the Brahman»duties 
born of the Nature ( of Brahma ). Prowess, Eb 
fulgence. Firmness, Dexterity, a back never turned 
on the foe in war. Gifts and Love of God are the 
Kshatriya-duties born of the Nature ( of Brahma )» 
Agriculture, Protection of kine and Trade are the 
Valshya»duties born of the Nature ( of Brahma ), 
while menial service appertains to Shudra*duties 
born of the Nature ( of Brahma ). Every man, 
intent on his own respective duties, obtains per* 
fection. Hear now, how one, intent on his own 
duty, attains perfection*” 

The duties ( karmani ) of the Brahmanas, Ksfratriyas 
and Vaishyas, who are twice-born 1 , and of the Shudras,, 

1 Of. Chatvaro varnali brahmana kshatriya vaishya shudrastesham 
trayo varnfi dvijutayo brahmana kahatriy a vaishy ah // Brahmana kshatriya 
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are distributed ( pravibhaktdni 1 ) according to the qualities 
(gunaih), viz., Sattva, Rajas and Tamas, born of the 
nature ( svabhdva prabhavaih ) of their cause, the Eternal* 
Brahma. As it is the nature of the rays of the sun 
to present an appearance of mirage, and as it is 
the nature of trees to bear fruit, so it is the 
nature of Brahma to produce the qualities. The 
Purushasukta says that the Brahmanas are born from 
the mouth of God, the Kshatriyas from the arms, the 
Vaishyas from the thighs and the Shudras from the 
feet ( Brdhmano’ sya mukhamdsid bdhu rajanyah kritah / uru 
tadasya yad vaishyah padbhyam shudro ajayata //). The 
duties of a Brahmana are thus Sattvika in their nature, 
those of a Kshatriya are a mixture of Sattvika and 
Rajasika qualities, those of a Vaishya are Rajasika, 
and those of a Shudra are Tamasika. With regard to 
this distribution of the qualities of the duties of the 
Vaishyas and Shudras, there is a slight difference of 
opinion among the commentators, but it is immaterial. 
This result of the union of the Spirit ( Purusha ) and 
Nature ( Prakriti) is without beginning or end, and 

vaiahyansi / dvijatva ahe sarvasvensin / pratkama pita ani mate pasava 
janmasi / dvitiya nemcnsin maunjibandhana // OhiUadananddlahari, 

1 Of, Konya hetu karuni / vegale bheda pfivalin ? mhanoni / mhanasi 
tari hecha guna tlniii / sattva, raja, tama, yan karit&n // Yaflta sattvika 
kevala / karma brahmanachen nirmala / kaiibin sattva ani prabala / rajoguna 
karma ksbatriyaricheu // Ani vaishyancbi / kevala rajasi kriyachi / tamaea 
kriya ahudranchi / bheda aise yfi gunenkaruni // Yatharthadipika. 

2 Of. He gunasvabh&va prabhava / mhanaje svabh&va pasuni yancha 
prabbava / prabhava mhanaje prakarshen bhava / udbhava yancha Brahmin 
pratikalpiii // Yanchen karana jerl mula / an^di Brahma kevala / tyacha 
svabhava aisa prabala / kin ten nase, tari nase utpatti ya gunanchi // Ten 
to nitya sanatana shashvata / ani vastu svabhava ais& adbhuta / tya svabhava 
pslsuni nischita / vhavacha udbhava yd gunancha // Kirananeba vastu 
svabhava / kin jaldbhdsdchd vhava udbhava / svabhava vrikshacha kifk 
sambhava / phalacha vhavacha tya pasuni // Yathdrthadipiha. 

21 
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therefore, there is no reason for anybody to complain 
why his duty is RSjasika or T&masika. Arjuna is called 
here ‘ Parantapa ’ or ‘Terror of his foes’ with a 
view to encourage him to do his duty of fighting, 
although it is Rljasika. The duties of a Brahmana are 
said to be nine, viz., 1st, Faith ( shamo 1 ), i. e., Love of 
God ( Shamo Mannishthatd buddheh — Shri Bhdgavata ) ; 
2nd, Self-control ( damo 2 ), i. e., restraint of the senses 
( Dama indriya sahyamah — Shri Bhdgavata ), which neces- 
sarily includes the idea of tranquillity resulting from 
the control of the mind, also called ‘ Shamah ’, without 
which it is impossible to govern the senses; 3rd, 
Penance ( tapah ), i.e., the Sattvika Penance of the body 
speech and mind, referred to in verses 14 to 17 
of Chapter XVII ; 4th, Purity ( shaucham ) external and 
internal, i.e, of both the body and the mind; 5th, 
Forgiveness ( kshantih 8 ), i. e., pardoning even the most 
serious faults of others ; 6th, Straightforwardness 
( drjavam *), i.e., absence of crookedness in mind, talk and 
dealings; 7 th, Vyatireka Knowledge ( jndnam 5 ) acquired 
by discriminating the Sat from the Asat ; 8th, Anvaya 
Knowledge ( vijndnam 6 ), which enables one to realize 

1 Of. Shama mbanaje Bhagavannishthata — YatharthadipiM. 

2 Of. Dama shabdartha indriya sanyama / to indriya nigraha vin;l 
chittacha upashama / na gbade, yd lagin bolatau dama / to shama shabdartha 
ala. na bolataiibiu // YatharthadipiM, 

3 Of. Kshanti, kshama. — Dvivedi. 

4 Of, Arjava akautilya saralafca. — Dvivedi. 

5 Of. Mhanuni jnana eka / Brahmakarma bolilen, h&hi vyatireka / 
atan anvayen ekin aneka / hen advaya jnana vijnana bolayen // Yathartha - 
dipika. 

6 Cf. Vijnana shabdiii aksharefi tini / tyaflta prathamacha artha 
viparita mhanoni / jnana chidvastu don akshariii karuni / tihin aksharacha 
artha ha // Vivartifi adhishtbana / ughada taiseii jadifi viparita tefi jnana / 
viparitanta aiseii jnana *tefi vijnana / viparitan tarangiii sindhu jaisa // 
Yathdrthadipiha. 
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all to be the Self ; and 9th, Belief ( dstikyam 1 ) in what 
the Vedas, Shastras, Furanas and Saints say, viz., that 
there is a future life, in which the Atheists have no 
faith, and that Freedom is obtained only by realizing 
everything to be the Self, which the Dualists do not 
believe. Of all these duties, the 7th and 8th ( jnanam 
vijndnam ) are the most important. For, the former 
reveals the nature of the Self and destroys Egoism, that 
is, the feeling ' I am the body ’ ( Bhidyate hridaya- 
granthi — Shruti ), and the latter, by showing all things 
from Brahma to the ant to be the Self, destroys all 
doubts ( Chhidyante sarva sari shay dh — Shruti ). If a 
Brahmand is unable to secure Knowledge, he must at 
least have Faith in the Vedas ( dstikyam ) and he must, 
with the desire of securing the Grace of God, necessary 
for obtaining Freedom 1 2 , hear the Shastras in the 
company of Saints, where he should try to get as many 
of his doubts cleared as possible, believing that the rest 
would disappear in due course by the worship of the 
Preceptor. The six duties of a Brahmana, viz., Adhyayana 
and Adhydpana (studying and teaching the Vedas), 
Yajana and Ydjana ( making a sacrifice and getting it 
performed ) and Dana and Pratigraha ( giving and 


1 Of. Prathama Charvakaohen nastikya / t&kuni paraloka mananeu 
&stikya / maga bheda nastikya takuni, aikya / jada chaitanyachen mananeu 
hefi dusaren // Kin jnana vijnani adhikara / nasela tari advaita safiskara / 
jodavsi ki£L, jaisa advaya prakara / Vedifi bolila to satyatvefi manava // 
Yathdrthadipika, 

Tevi shastren svikarileyan / marga matrateii / adaren kau vartanen / 
ten astikya Mi mhane // Jnaneshvari . 

2 Cf. Sarvatha apekshftva moksha / pari Ishvara prasadenchi tattva 
boya aparoksha / tadartha shastra ehravaaa paroksba / santa mukheii 
kar^ven // Tyafita jen yuktisa mile / ten gilavenchi joiivari gile / jeii 
atyanta akala na kale / tea mhanaveu kalela Gurusevenen // Yathdrtha - 
dipika , 
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receiving alms), mentioned by the Shastras, are, of 
course, included in Shama , Dama r etc., just as the 
thread-ceremony ( Upanayanam ) is implied or under- 
stood 1 in the sentences in which we are asked to study 
the Vedas ( Vedadhyayanam ). The duties of a Kshatriya 
are seven, vis-, 1st, Prowess ( shatiryam 2 ) or valour in 
war; 2nd, Effulgence ( tejo 3 ), which makes a strong 
impression on the enemy and causes him to tremble; 
3rd, Presence of mind ( dhritih 4 ), which enables him to 
take full advantage of all the military knowledge he 
possesses ; 4th, Dexterity ( ddkshyam 5 ), 1. e. f ready 
resource whenever occasion arises, or skill in war tactics, 
by means of which he is able to resist even the strongest 
opposition and to pass safely through any difficulty; 5th, 
Spirit in fight, which prevents him from flying from 
battle (yuddhe chapyapalayananfi) , as opposed to impotence 
or feebleness ( Uaibyam ), which is condemned in Arjuna 
in the third verse of Chapter II ( Naitat tvayyupapadyate ), 

1 Of. Brahmakarma mhanatan Vedadhyayana / na bolatan bolilefl 
jaisefL upanayana / taiseil shamadamfidi Brahmakarma bole Padmanayana / 
tyanta shatkarmen na bolatan bolilin // YathdrthadipiM. 

2 Of. Shaurya mhanaje parakrama jana — QhiUaddnandalahari. 

3 Of. Hridaya shatruchen phute / asha jivitvachi tute / drishti dekha- 
tailcfai karapa uthe / teja aisen asaven ha bhava // Yathd rthadipiM. 

Ani suryacheni pratapeh / kodihi nakshatreu harape / na to tarhifi na 
lope / sachandrin tihiil // Jmneshmri, 

Teja mhanije pragalbhata / dusariyasi parabhavi samarthyata— 
Chit8addnandalahari 

4 Of Dharuni rahe mati / jya jya goshtichi smriti / te smrititen 
dharana mhanati / ha artha magenhi nivadila // Yathdrtk adipikd. 

6 Of. Taisha nana avastha prapta hotan / jinkoni jaye sarvatha f 
prajna phala taya artha / alen tattvata atishayensi // Ohitsaddnandalahari . 

Bhednfi j^ne vyuharachana / karuh jane vyuh&ebi kalpanS / gheun jane 
durga nana / dakaha ityadi goshtisa // YathdrthadipiM . 

6 Of. Kin yuddhiil naye palou / yachaka dekhatanhi naye talon / 
evancha kripanatv^ten naye atalofi / aisen * yuddhechapi ’ mhanatan, 
euchavi II YathdrthadipiM. 
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the force of 4 chdpi 9 being that a Kshatriya ought not to 
avoid a beggar 1 2 3 4 also 9 ; 6th, Open-handedness ( ddnam 1 ) 
or readiness to give anything that one possesses to one 
who needs it, even Knowledge of the Self, which is the 
noblest of all the gifts in the world ( Sarveshdmeva 
ddndndm Brahmaddnam vishishyate ); and 7th, Love of 
God {Ishvarabhdvalffl) together with the Knowledge of 
the Self ( cha ), for, Love without Knowledge is like food 
without salt. The duties of a Vaishya are three, viz., 
1st, to till the ground ( krishi ); 2nd, to tend cattle 
(gorakshya); and 3rd, to venture trade ( vdnijyam )* 
The duty of a Shudra consists in serving ( paricharydtmar 
kanfi) the three higher castes. All these duties of 
the Brahmanas or the priestly class, the Kshatriyas or 
the ruling class, the Vaishyas or the trading class and 
the Shudras or the labour class are born of Nature 
( svabhavajam* ) and are as eternal as the Brahma itself 
from which they originate. Love of God is not said to 
be a bounden duty of the Vaishyas and Shudras, because 
they are devoid 5 of Sattva. If they, however, through 
good luck, secure the company of Saints and learn to 


1 Jo detase sarvasva dana / ani de atmatvahi Yadiivira bhaktafiteu— 
Yat hart had ipi ha . 

2 Cf. Tari nusaticka bhakti j ani advaita bhavacki nase abhivyakti / 
tenv& atmatva avadichi anurakti / nasatdu alavani bhakti ta // Evancha 
atrnajnana / fcya bhaktichen nidana / tenhi asaveii mhane Jagajjivana / 
chakareil karuni // YathdrthadipiM. 

3 Of. Ani vaishya , kshatriya brahmana / he dvijanmen tinhi varna / 
yancheS. jefi sushrushana / ten shudrakarma // Jnanesfwari. 

4 Of. Anadi jaisefL Brahma / taisen tethnni rastu svabhaveii hen 
upaje— YathdrthadipiM. 

Taisen varnashrama vashefi / jefi karanefi alefi ase / goreya afiga jaisefi / 
gorepana /j Jmneshvari. 

5 Cf. Kifi he rajasa tamasa svabhava J paramartha yafisa bahu duri — 
YathdrthadipiM. 
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worship God, they too can obtain Knowledge 1 and 
Freedom ( Mdm hi Pdrtha vyapdshritya ye* pi syuh pdpa 
yonayah / striyo vaishyastathd shudrdste’pi ydnti par dm gatim 
r—B. G. IX. 32) just like the Brahmanas and Kshatriyas. 
Whoso performs diligently the work allotted to him, 
whatever it be, obtains perfection ( sve i sve karmanya- 
bhiratah sahsiddhim labhate narah), that is, Freedom 
through Knowledge. Shri Krishna now asks Arjuna 
to listen to ( shrinu ) the account which He gives, in 
the next verse, of the manner in which one, who is 
wholly vowed to his own duty, gains perfection 
( svakarma niratah siddhim yathd vindati ) or Freedom. 

FTCSfrlT fa 5 # II II 

“ A man worshipping, by his own duty. Him, from 
Whom all beings proceed and by Whom all this is 
pervaded, gains perfection .* 9 

Here, it is said that a man ( manavalfi ), i. e. t one 
who really deserves to be called a man and who is not 
a beast or a demon in human form, doing the duties 
assigned to his own caste ( svakarmand 4 ) and worshipping 
the Personal God ( tamabhyarchya ), i. e., offering them 
as sacrifice to Him, by Whom all this is pervaded ( yena 
sarvamidam tatam ) and from Whom all beings emanate 

1 Of. Kin paramartha dliri yafila. / tathapi satsangen svabhakti jyanla / 
paramartha jode tyafihi / brahmana kshatriyancba sarikhft // Yathartha- 
dipika, 

2 Of, Arjuna jefi iya parifi / tefi vihita karma kari / to moksbachaft 
aili dvarifi / paitha hoe // Jnfmeshvari. 

3 Of. Ani tochi janavA m&nava / anyatha pashu, rakshasa, danava / jo 
svakarmea karqni Devadhideva / na archuna siddhitea p&vena // Siddhi 
te mukti J tisa sadhana bhakti j te Bhagavaohch&rani£L anuraktl / upaje 
svakarmea arpitta // Tat kart hadipikd, 

4 Qf. Yahi vegale kuladharma / sodu naye anukrama — Shri 
Dasabodha, IV, 5-15. 
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( yatah pravrittir bhutdndm), or Who is both the material 
and efficient cause 1 2 — the gold and goldsmith— of this 
ornament of the Universe ( Aham sarvasya prabhavd 
Mattah sarvam pravartate — B . G. X. 8 ), secures Love of 
God and thereby obtains perfection ( siddhim* vindati ), 
L e. t Freedom. This mode of the worship of the Saguna 
Brahma ( Kritametadaho tadarpanam sagunam yachcha 
saroruhekshanam — Shruti ) is mentioned in Chapters III 
and IX in the verses beginning with 1 Yajndrthat 
karmano'nyatrd 9 and 4 Yat karoshi yadashndsi' , respectively. 
It purifies the Reason and enables one to acquire 
Knowledge of the Self through the Grace of the Preceptor. 
The Knowledge consists of two parts, viz., Vyatireka, 
described in the Vedas in such sentences as ‘ Tattvam- 
asi' and others, and Anvaya in sentences like * Sarvam 
khalvidam Brahma' , etc. The aspirant then makes his 
Reason steady by the practice of Yoga and becomes 
free 3 . Now, a doubt arose in the mind of Arjuna that, 
if one is not pleased with the duties of his own caste, 
whether there would be any objection for him to follow 
those of another caste, which he finds more congenial to 
his nature, and offer them as sacrifice to God. Shri 
Krishna solves his difficulty in the next two verses by 
saying that it will not do, for the reasons which He gives. 

1 Of. ‘ Yatah* mhauije mayopadhika chaitanja / Snandayukta pari- 
purna / sarva shaktimanta jo Ishvara jana / to up ad ana aui nimitta 
karanahi // Chitsadanandalahari. 

2 Of Teya sarvatmak# Ishvara / svakarma-kusumachi vira / puja keli, 
hoye a para / tokh& lagi // Mhanauni moksha labha lagi / jo vratefl 
vahafitase afigin / teneS svadharmu ch&flgin / adhiahthava // JnaneshvaH . 

3 Of. Mumukshu e svabhavathi niyamita je karma to tyajavdfi nahi, 
ane ut tarot tar a chittashaddhi, upasand, yoga e krame moksha anubhavavo.— 
Dvivedi . 
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Better is one’s own duty, though meritless, than 
another’s duty well performed* Performing the 
duty prescribed by Nature* one does not incur sin. 
One ought not to leave* O Kaunteya (Son of Kunti)!, 
his natural duty* though tainted with evil ; for* all 
undertakings are enveloped by evil* as fire is by 


smoke.” 

In the first half of the 47th verse, the Blessed Lord 
repeats what He has already said in the first half of 
Chapter III. 35, viz., that one's own duty, although it may 
be destitute of merits, is far superior to the well-executed 
duty of a person of another caste ( shreyan svadhanno 
vigunah paradharmdt svanushthitat). For, in the first 
place, he who fronts the task set him by Nature 
(svabhava 1 niyatam karma kurvan), though it be full of 
defects and without any merit, does not fall in sin 
(ndpnoti kilbisham ), just as a man, who kills 2 even the son 
of a king by his order, commits no murder. Here, if one 
objects 3 to the worship of the Personal God on the 
ground that the Nature ( svabhdva ), which gives birth to 
the various duties {karma), proceeds from the Impersonal 
Brahma, he may be told that the Personal God Himself is 
said by the Shruti * Apdnipado 9 (without hands and feet) 

1 Of. Yaya lagifi karma apulen / jen jati svabhavensin alen/ ten kari 
tenen jintalen j karmabandhfiten // Jndneshvari, 

2 Of. Rajajnenen rfijaputra prachanda / maritan apar&dha lagena— 
YatharthadipiM. 

3 Qf. Ani jya adhishthana svabhavefi / karma upajalen mhanaven / 
teS to3 nirgunachi j&navefi / tevhafi puja sagunachi ajna ben na ghade // 
Shrote aisen mhanati / tari nirgunaebi sagana Vishvapati / saganahi 
adhishthana mhanati Shruti / 4 apanip&da acbakshu pahe * mhanoni // Kiri 
apana adhishthana / hefl Akhanda vrittijnana / tevhan karana jagachefi 
upadana / sagunaohi sakshi // YatharthadipiM . 
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&c. 9 to be also the material cause of the Universe, 
because He always feels Himself to be the Impersonal 
Brahma. Arjuna sees now that he cannot shirk off 
fighting, but he is sorry for his lot. The Master, there- 
fore, consoles him by saying that no man should aban- 
don his natural duty (, sahajam karma na tyajet ), i,e. % the 
duty attached to the caste in which he is born, even if it be 
tainted with evil ( sadoshamapi ), for (/«), every action that 
one begins (sarvdrambha 1 ), good or bad, is clouded by 
evil, as fire is by smoke ( doshena 2 dhumendgnirivdvritdh ), 
i.e., it fetters the Soul unless it is offered as sacrifice to God 
(Yajnarthdt... karma bandhanah — B.G. Ill . 9). If, therefore, 
the duties of all the four castes are defective, just as 
every flame is wrapped in smoke, why should a wise 
man incur the sin of neglecting one’s own duty, and also 
that of doing alien task which is forbidden? It is 
evidently reasonable that he must perform his duty 3 
ungrudgingly and avoid the evil of bondage by securing 
Knowledge, through Sacrifice, as suggested in the next 
verse. 

sreRF.gfe: sHh fadirai i 

wri #qpg?r m) PT^ g f r r u h 
“ He, whose Reason is everywhere unattached, who 
Is selfrsubdued, whose desires are for ever dead, 
realizes, by complete renunciation, the highest 
perfection which is exempt from action.” 

1 Of. Jifi karmen arambhavin / arambha shabdefi tiiicha karmeil 
mhanavln / sarvarambha mhanatan janavin / sarva karmen // Yathartha - 
dipika, 

2 Of, Evancha jefi karaven baren mhanoni / tefihi bandhe bandha 
gunen karuni / ten bandhakatva davadaven Ishvarin arpuni / tari jo 
svadharma tochi ar pi tail moksha ase // Yathd rthad ipikd. 

3 Of. Kafi navesi jaisen udadbi / maharogin divyoshadhi / navisambbije 
teya buddhi / svakarma etha // Jnaneshvari . 
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The principal thing, which one, who desires 
Freedom, has to bear in mind, is to see that his Reason 
is not attached to fruit ( asakta 1 buddhih) while he is doing 
all ( sarvatra ) the religious, social and natural duties 
which are unavoidable. But this cannot be accomplished 
unless one subdues his Reason ( jitdtmd 8 ) by discrimi- 
nation, which enables him to cast off desires ( vigata 
sprihdh 8 ). Just as one who expects to get nectar can 
easily give up gruel, so, he who looks for the bliss of 
the Self readily abandons the desires of sense objects. 
The word Sannyasa ( Complete Renunciation or Absten- 
tion 4 ) does not mean here the fourth stage of life 
(Ashrama-sannydsa), because it is spoken of one who does 
his duty. It does not mean the renouncing of actions 
done with desire ( kamyanam karmandm nyasam — B. G. 
XVIII. 2), because the person to whom it refers is one who 
becomes intent on his necessary duties only ( svakarma 
niratah ) by giving up optional 5 work and gaining self- 

1 Of 1 AcharitAn svadharma / ani karitAh dehanirvahadi karma / 
phalAsakti buddhisa nasanen he 3. varma / moksha eadhavayacheficha 
karmih // Yatharthadipika , 

2 Of Jita mhanaje jinkili / atma shabden buddhi apali / te phalAsakti 
khodi taki pahili / to jitatma // Vasha aisi hoya buddhi / tehi konya upayefi 
siddhi ? / tari hotafi vivekachi samriddhi / tuohchha spriha sandi mahaphala 
karaneh // Yath&rthadipika, 

3 Of, ‘ Yigatasprihah ’ ten dehajivana / bhogechchha rahita mana — 
Chitsaddnandalahari. 

4 Of Karitaii svakarmacharana / he naishkarmya siddhi aisen 
prakarana / yethen Ashram a-sannyasachefi vivarana / ya sannyasa shabdefi 
ghadena // Jo svakarmih atyanta rata / to mhanav& nirata / ya nirata 
shabden Bhagavanta / k^mya rata navhe aiseii bolila // Prastuta svakarmefi 
karuni / naishkarmya siddhi sannyAsen pavato mhanoni / Deva bolato yd 
varuni / sarva karma phalatyagachi artha yacha // Nyasa mhanaje tyaga / 
to baravA mhanaje karunihi nitya karmayoga / IsvarArpanefi tyagAvA 
phalabhlga / tyAga eamyaka ye riti // Yatharthadipika, 

5 Of Evancha kAmya tyagenchi atyanta rata | svakarmih nirata tochi 
bolil A— • Yatharthadipika, 
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control (jitdtmd). It, therefore, means abstaining from 
the fruit -of all actions ( sarva karma phalaty&ga — B. G. 
XVIII. 2 ), i. e., performing all the necessary duties and 
offering them as sacrifice to God ( Ishvardrpana ) for the 
purpose of realizing ( adhigachchhati 1 ) the highest 
perfection which is free from action ( naishkarmya i siddhint 
paramdm ), i. e., the Self, by Vyatireka and Anva-ya 
Knowledges, through the Grace of the Preceptor. In 
the next verse, Shri Krishna wishes Arjuna to hear from 
Him how, by practice, the aspirant, who has realizecT 
the Self in this way, becomes 3 himself the whole 
animate and inanimate world. 

faflr sroft tot sm fjNta ir i 
ftsr stttot *tt to ii ii 

“ Learn from Me only briefly, G Kaunteya ( Son of. 
Kuntl ) ! , how one, wbo baa gained such perfection, 
attains tbe Brahma, wblcb Is tbe highest height 
of Knowledge.” 

Mere Knowledge 4 of the Self by the Vyatireka and 

1 Of Atafl ya shlokin * adhigachchhati * / mhanuni mhane Sbripati / 
artha yacha ye rifci / kin je naishkarmya siddhi parama fce janato // 
YatharthadipiM , 

2 Cf. Ten siddhi navhe karmarupa jan&veil jethen chidatma 
svarupa / jada taranga rupin arupa / to chaitanya sindbu olakhanefl he 
siddhi II YatharthadipiM , 

Taisi karma samya dasha j hoye tetha viresba / Shri Guru &paisa / 
bhefcechi g£ // Maga alangila purnim&n / univa sandi chandrama / taisen 
hoye virottama / Gurukripa tey4 // Tedhavafi abodha matra aee / tefi tavan 
teya kripa nase / tetha ratri savefl j&ye apaisefi / andharen jaisefi // 
Jnaneshvari . 

3 Of. Tochi tori naishkarmya siddhi ten pavala / mhanaje advaita bodha 
ty&sa j&la / Brahma honenchi ase fcy&la / abhyasefi karuni // YatharthadipiM. 

4 Cf. Evancha atma kalall tattvat&2 / tari Brahma pavane asecha // 
Kin Brahma v&nchuni dusarefi / manih na sphure ekasaren / apana Brahma,, 
apanaoha bhutefi. charachareS / hefi bimbe tevhan Brahma jal& f{' 
Jo Brahma tocha Brahma pavala— YatharthadipiM. 
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Anvaya methods is unable to give Freedom. One, 
therefore, must, after Self-realization ( siddhim prdpto ), 
endeavour to make his Reason steady by the practice 1 
of both Vyatireka and Anvaya Yogas. When he 
succeeds in this, he enjoys Living-Freedom ( Jivanmukti ) 
and is called a Brahmabhuta ( one who has become 
Brahma Nirguna ). But, even after this, if he is a Lover 
of the Personal God ( dhydnayogapa.ro nityam—B. G. 
XVIII. 52), he enjoys, without effort or interruption, 
the experience that all material forms of movable and 
immovable things are nothing but V&sudeva or the 
Self, which alone enables him to become or attain 
( apnoti 2 ) the Brahma Saguna. This is the highest 
culmination of Knowledge ( nishtha jnanasya yd pard ) 
known as the Supreme Love of God ( Madbhaktim labhate 
param — B. G. XVIII. 45). Shri Krishna now tells, in 
fewest words ( samdsenaiva ), how to reach this final 
state, and asks Arjuna to listen to Him attentively 
( nibodha Me ). In the next three verses, He gives, first, 
the methods of practice by which the aspirant becomes 
fit to enjoy Living-Freedom. 

1 Of, In Vivekasindhu the whole course is divided into four stages 
and in Ranganathi Yogavasishtha into as many as seveb. 

Pratbama jana VikBhepata / dusari te Gatayata / tisari te Safislishtata / 
chauthi Sulinata prapta dashechi // Vivekasindhu, 

Tarhi jnanabhuinika sapta aheti / ayika tyanehya namanchi vitpatti / 
tarhi Skubhechchha te prathama bolati / dusari Ragbupati Vicbarana te // 
Tanumanasa tisari bbumika / chauthi te Sattvapatti dekba / panchavi 
Asansakti namika / shashthi aika Rsghuvarya // Sahavi te Padarthilbhavini / 
satavi Turyaga nirvanin / taya saptanmaji Kodandapani / kodisavani 
mukti vase // Ranganathi Yogavimshtha. 

2 Of, Ya varuni Brahma / pavanen henchi parama / kin Apana sarva 
bhuten aiseft uttaraa / akhanda sphure // Yachenchi nanva Mukunda/ 
sarvabhutiii bhakti bolila Govinda / ty^chi tika tetben hoila vishada/ 
iprastutin Brahma pavanefi ten aisen // Yathdrthadipiha, 




333 


ggggTT fora tT | 

■ve^ie Mm ^g re mr <Ms:$r sg^j g- n m IF 
fefg fo l n ft ^srrcft <45mi«ra»«*ra: i 
«mmbT 3 ^r ftrm STgqrfSm: II kr 11 

3T#tT W® 5$ 37m 3fomg i 

f%g^r f^n: srmt ii ii 

M One possessed of purified Reason* concentrating 
with firmness all attention in the Self* abandoning 
sound and the other objects of the senses* freed 
from likes and dislikes* dwelling amidst solitude, 
in diet spare* having speech, body and mind well 
controlled* always Intent on the worship of the 
Personal God by the Yoga of the Self, clad In the 
armour of dispassion* casting off egoism* power* 
arrogance* desire* anger and possessions* past 
* my • ness, full of peace — is fit to become the 
Brahma/* 

The means 1 suggested for gaining eligibility to 
become the Brahma ( Brahmabhuyaya kalpate ) are : — 1st* 
the aspirant should concentrate his Sattvika attention 
( atmanam niyamya * ) in the Self in his own body by the 
Vyatireka or Nirvikalpa Yoga, as well as in the material 
world by the Anvaya or Savikalpa Yoga, as one sees 
gold in ornaments, by means of the purified Reason 


1 Of SvakarraefL .karuni buddhi / purvokta riti pavali siddhi / je 
p&vali vivek&chi samriddhi / yukta tyd shuddba buddhineil // Aisbd 
Bhuddha buddhi karuni j ani dhrifci karuni chittaten niyamuni / shabdddi 
vishaya rdgadveshahi takuni / Brahma vhavavd yogya hotase // Yathartha * 
dipikd. 

2 Of. Atma shabden buddhi / cbitta mana antahkarana aisi prasiddhi / 
prastutih dtma sbabdachi artha siddhi / chitta vritti sattvachi // Te 
dvividha dharana / eka kevala chitsvarupifi. yojdven antahkarana / dusari 
karya jadafita karand / pdhaven alankarin jaisen su varna // Yathartha * 
dipiM . 
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( buddhyd yishuddhayd yukto) which enabled him to 
acquire Knowledge of the Self, and through firmness 
{ dhrityd ) which is necessary for practice; 2nd, he 
should discard sound and other objects of sense 
( shabdddi vishaydnstyaktvd x ), because they disturb one’s 
attention, as the wind disturbs the calm water of a tank 
pr lake ; 3rd, when, however, he is forced by Prarabdha 
to enjoy the sense-objects against his will, he should 
lay aside likes and dislikes ( ragadveshaii 1 vyudasya cha ), 
i.e„ he should not desire either to enjoy again the object 
which gave him pleasure or to avoid the one which 
caused pain ; 4th, he should live all alone ( viviktasevi 3 ) 
as, in company, his mind is likely to be distracted; 5th, 
he should be abstemious ( laghvdshi *), i.e., the quality 
and quantity of the food he takes should be such as 
can be easily digested and as would in no way interfere 
with his practice of Yoga ; 6th, he should restrain his 
speech, body and mind ( yata vdkkaya 6 mdnasah ), i.e., 

1 Of. Mbane sbabdadi viehaya bhoga / takoni sadhito yoga / kill, jon 
vishaya vasana roga / toilvari yoga sadhea& // Kin dbyatan vastu kevala / 
sthiratven yojuni chitta vimala / vara nasatail sthira jala / taieen svarupin 
Cbitta vasamt tyagefL // Yathdrthadijpihd. 

Nenatan adhamachen anna / khadaleyafl kije vamana / taisi vokavilin 
savasana / indriyen vishayifl 1 1 Jndneshvari . 

2 Of. Raga mhanaje goda vishaya / to bhogitan vate priya / to 
punabpnnah bbogava aisa niscbaya / to vishaydnuraga namaka raga takava // 
Ani vaita visbaya / bbogitan vate apriya / to maja nalage aisa nischaya ( 
ten rupa dvesbachen takaven // Jo visbaya prarabdbeii karuni / prapta 
jala to ragadvesha takuni j sevav& mbanoni / mbane shevatilya * cha ' 
karefi Bbagavanta /| Yatharthadipika. 

3 Of. Sthala ek&2ta sevi —Yatharthadipika. 

4 Of Mhanuni laghu annencbi jevi / tifLhi maryadenta bhojanaten 
thevi / jada nave ani tripti hoya titaken sevi / jatinenbi jen laghu anna// 
Yatharthadipika . 

& Of. Deba nirv^b^ purateu | rabatavi hatapayafiteS. / kimbahuna 
Apaiten / sababya kelen // Ani manacha qmbara / vrittisi dekbon nedi 
vira / tetha kefi vagvyapdra / avak^shu ase // Jndneshvari. 
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he should never talk or move his limbs or trouble his 
mind with thoughts, unless it is necessary for the 
maintenance of his body or for the prosecution of his 
study of Brahma ; 7th, he should regard the constant 
meditation or worship of the Personal God by the Yoga 
of the Self as the highest duty (< ihydnayogaparo 1 nityam ), 
i.e., he should revere the ornament of the Universe as 
the Form of the Personal God like His Incarnations, 
while realizing in it the gold of the Self of which it is 
made ( Mam dhydyanta updsate — B. G. XII. 6. ), with full 
Faith that such worship ( Matpardh—B. G. XII. 6 ) would 
easily enable him to become the Saguna Brahma 
( ‘ Teslidmaham samuddharta mrityu sansara sagardt 
bhavdmi nachirat ’ — B. G. XII. 7 and ‘ Mdncha yo’vyabhi- 
clidrena bhakliyogena sevate / sa gunan samatityaitan Brahma- 
bhuydya kalpate 1 1 ’ B. G. XIV. 26 ) ; and 8th, he should 
take complete refuge in dispassion ( vairdgyam 2 samupd- 
shritah), i.e., he should be fortified with utter indifference 
to worldly things. Thus, in the first two verses, we are 
told what the aspirant has actually to do and, in the 
third verse, what he has only to avoid 3 , for the purpose 
of reaching the goal. The things he has to abandon 

1 Of, ‘ Dhyanayogapara ’ / mhanaje saguna dbyanin tatpara / kin, jya 
sagun&ten dbyato, to Sarveshvara / uddharila maja anayasen // Dvadaabifi 
c Mam dhyayanta upasate * mhanoni / bolila saguna dhyana atmatvefi 
karuni / ten yetben bole sucbavuni / dkyanayoga shabden // Saguna 
dhyaniil atmayoga / to mhanava dhyanayoga / drishtisa kanakakritinta 
sanyoga / kanakacha je riti // JoS jofi dtmatven sfikara dhyana / ton ton 
bimbe earvatmaka jnana / to tyacha saguna dbyanacha pratapa aisen 
samadbana / dhyanayoga paratva tayachen ye riti // Yatharthadipika. 

2 Of. Ani vairagyatcn samupashrita / mhanaje baraviya prakareii 
vairagy&cha asbrita / mana kadhin navhe jyachen asakta / vishaya sukha 
vanchhe karuni // Yatharthadipikd , 

3 Of. Aisen jya jya goshtichefi avalambana / te te goshti bolilft 
Madhusudana / atafi tyagito jen jeu, ten ten Jagajjivana / bolatase y4 
ahlokin /' Yatharthadipikd , 
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( vimuchya ) are : — 1st, Egoism ( ahankdram 1 2 3 4 * * * ) or the 
feeling that he is the body; 2nd, Power (balanfi) 
or physical strength as well as strength of 
wealth, learning, etc.) 3rd, Arrogance ( darparn 8 ) or 
disdain of others through pride of learning, cleverness, 
piety, knowledge, etc . ; 4th, Desire ( kamam ) of worldly 
objects ; 5th, Anger ( krodham ) or mental excitement 
caused by a real or supposed injury; and 6th, Belongings 
( parigraham* ) such as wife, children, servants, house, 
garden, cattle, etc., which are to be shunned by having 
no attachment to them. When he is without the feeling 
of Ego ( Aham ), naturally his ‘my'ness or love for things 
belonging to the body disappears, and he becomes 
‘ nir mamah' . His abandonment of covetousness (lobha), 
delusion ( moha), conceit ( mada ), envy ( matsara ) and 
other evils, which deserve to be avoided and yet have not 
been separately mentioned here, are included in the 
word * shdnto h \ which means that his mind is perfectly 
tranquil by the hearing of the Shastras from the lips of 
the Preceptor and is undisturbed by the wind of desire 
and other emotions. Such a one is fit to become the 


1 Cf. Tetha adavaireilchi ale / doshavairi je dhopatile / teyaft mazi 
pjlbilefi / dehin ahankaru // Jmnwhvari. 

2 Of. Deha bala, dhana bala / ani vidyechen bala prabala / vadefi 
jinkoii pahe bhumandala / ityadi balen sakala jo fcaki // TathdrtliadipiM . 

3 Of. Jo jy& balateu mani / to tya baled hoya abhimani / tya 
abhimfincEL apamani / bhalatiyaten // Yathdrthadipiha. 

4 Of. Parigrahacha pas&ra / akhanda vahanen sharir& / griba dbana 
sufca dar& j ani apara nana vastu // OhitsadCinandalahari . 

G Cf. Atan je akankarfidi sanga / ani k&rna krodhadi shadvarga / 
tyanta lobba moha mada matsara tyaga / bolatan rahila // Ya yegale 
avidyamula / je tyaga yogya dosha sakala / tyaga tyancba sucbavi Gbananila/ 
sbanta mbanataii // Jonvari sansara yasana / toilchayari he dosha nana / 

sarvada manin kalpana / kamakrodha lobhamoha madamatsaranchi // 

Ya tharthadijrika. 

Sbanta arthat cbitta vikshepa rahita. — Dvivedi. 
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Brahma ( Brahmabhuyaya kalpate ). Thus, even though 
one acquires Knowledge of the Self, still, until the 
feeling, that the Self is all, is thoroughly impressed 
upon his Reason, he cannot be said to have attained 
( dpnoti 1 ) the Brahma. In the next two verses, Shri 
Krishna describes the state of one who enjoys Living- 
Freedom in this way, and also his Supreme Love of the 
Personal God as well as its blissful result. 

srsmw; srereTrur * Prefer jt I 

3*# qn^il a 

sr¥?qT TTrn fa srrerfer qTsrTwrarfai i 

<T<TT rfrqqt IRcWT f^TrT ?T^TcT^ II W II 
“ Becoming the Brahma, with Self serene* he neither 
grieves nor desires any more j he is the same In all 
and obtains My Supreme Love in beings. By that 
Love he knows Me everywhere* how great and 
who I am in truth* and then knowing Me as I am* 
he enters into Me after death* for ever. ” 

The mind of one, who has become the Brahma, is 
always happy and cheerful (Brahmabhutah prasanndtmdP), 
because it is quite free from the qualities of Rajas and 
Tamas and sees everywhere the Self, than which nothing 
is dearer to it. His joy may be compared to that of 

1 Of. Kin siddhi pavala / mhanaje jn&ni j ali / tatkapi * sarva apana 9 
aisa bodka aahiu banala / toil uri akecka Brakma prapticki // Tathartha - 
dipikd. 

Te Brakma tadviduk kritsnam — B . G. VII. 29. 

Yena bhutanyasheskena drakskyasyatmanyatko Mayi— • B. G. IV. 30. 

2 Of. Stkiti aisi adbkuta / pave yogi Brahmabkuta / prasanna atm& 
mkanaje ckitta J jen ya yogiyachen // Rajatamefi hoten kskobhalek / 
tencka tyan vegalen jalen / Brakma sarvatra dekhon lagalen / maga kafL 
navke ten prasanna 1 // Jal& karanen talamali / te jalin pade masoli / te£L 
udakacki nana kallolifi / dekhe tevkan kan na pave prasannatd, 7 // 
Svapnin apalencki mana / jalefi gaja vyagkra taskara durjana / j&garifi, tefL 
sarva chintana / kshobha na kari ckittatefi // YatharthadipiM t 

22 
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the fish, lying on dry land, distressed for water, the 
pioment it is put into the sea, or to that of a man who, 
when he is about to be devoured by a tiger or attacked 
by a band of thieves in his dream, becomes suddenly awake 
and finds that it was his own mind that had assumed the 
various forms he dreaded. It is said in Shri Bh&gavata 
that this world of Individual Souls, created by God by 
reflecting Himself into His vehicle of Pure Sattva, 
resembles the creation of dreams by the Individual 
Souls in their sleep by means of their mind ( Yathd 
shaydnah purusho martasaivdtmamdyayd / srishtva lokam 
param svdpnam anuvishydvabhasate ). While enjoying 
the pleasures which he gets unasked, he is not sorry for 
having them ( na shochati ) and does not quarrel with his 
Prfirabdha, nor is he, on that account, anxious ( na 
kankshati ) to retire from the world and live in solitude. 
The Varfiha Upanishad calls him a Jivanmukta in whom, 
though participating in the material concerns of the 
world, the Universe is not seen to exist, like the invisible 
dkdsha , and the light of whose mind never sets or 
rises in misery or happiness, and who does not seek 
to change what happens to him. The meaning of 4 na 
shochati \ na kdnkshati f in the text cannot be that he does 


1 Of. Kin to shoka karita nahin j athavd apekshitahi nase kanhin j 
mhanaje prarabdhen bboga bhogitanhi / shoka na kari kin 1 maja viraktasa 
Hen kdii ’ ? // Deha prurabdha bbogin pravritta / jala tari tya nimitfca / 
Bboka na kari ani chitta / na apekshi nivritti vanavasadi // Shoka hani 
j&liyii. na kari / apeksha dhanadikancbi na dhari / artba aisa karava tari / 
sadhaka dasbenta hi hotencba yaten // Duhkha bhogitan jari vatati kashta / 
tari ‘honara hen* mhane, ‘raazen adrishtiV, / ani sukhabhoga na mani ishta / 
na apekshi £nika sukbaten // Henhi sadhaka lakehana / siddha bol^i 
tadvilakshana / evam bach a artba, ldii, Brahmabhuta vichakshana / pravritti 
shoka nivrittyapeksha dharina // Yatharthadipiha . 

Na shochati na kankshati— Z?. O. XII. 17. 

Na dveshti sampravrittani na nivrittani kdnkshati — B. G . XIV. 22. 
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not lament the loss of anything and long for gain, because 
he possessed these qualities even when he was a 
Mumukshu or S&dhaka, i. e a candidate for Knowledge 
or an imperfect Jn&ni. Now that he has become perfect, 
he does not fight shy of Pravritti and does not thirst for 
Nivritti, as he did when he was practising Yoga. For, 
he is himself everywhere the same ( samah sarveshu 1 ) 
Truth, vis., Brahma, in all material forms which are 
diverse and illusive ( vishama ), just as the ocean is in the 
waves. Being, however, a Worshipper of the Personal 
God also ( dhy&nayogaparo nityam — B. G. XVIII. 52), 
he realizes, at the same time, even the forms themselves 
to be the ornament of the Personal God, of which he 
himself is the gold. This is the Supreme Love of God 
which a perfect Jnani, on account of his Saguna 
Dhydnayoga ( Mayyeva mana adhatsva — B. G. XII. 8 ) in 
addition to the Nirguna Yoga or the Worship of the 
Impersonal Brahma ( ‘ buddhya vishuddhayd yukto dhrit - 
ydtmanam niyamya cha * — B. G. XVIII. 51 and * Mayi 
buddhim niveshaya ’ — B. G. XII. 8 ), obtains in beings 
( bhuteshu Madbhaktim 2 labhate pardm). It is the Love or 
Worship of the Wise Lover ( Jnani Bhakta ) described as 

1 Cf. Sarv&ncbya thain sama / mhanaje sarva mayika je vishama / 
tya vishamanta sama jen Brahma / ten svayefi 30 3 ala // Yatharthadipikd • 

2 Of. Sarva bhuteshu yah pashyati Bhagavadbhavam atmanah / 
bhutani Bhagavatyatmani- esha Bhagavatottamah // Shri Bhdgavata . 

‘ Bhuteshu * mhanatah sarv&n bhutin / 1 Madbhaktim * mhanatan bhakti 
Bhagavantin / mhanaje shadgunatva jefl Anautih / ten bhutenchi bin // 
Kin vaibhava shadguna / hifi bhutenchi apana saguna / upadesMfita aisi 
khuna / Bhagavanta ya Gitenta bolato // Mhanuni nama Bhagavad-Gita / 
na mhanati koni Krishna-Gita / athava Govinda-Gita, An an ta* Gita / Achyuta- 
GitA na mhanati puranen // Ata eva ya Gite madhyefL Bhagavanta / jnAni 
ani bhakta tochi thora mhanato atyanta / evam utfcama bhakta tochi jo 
Bhagavata J Bhagavadrupa jaga apana madhyen pahato // Shadguna hA 
prapanchachi nischita / to bhaga mhanAvd, Ani tatprakashaka Ananta j to 
sva 4 tmA bolava Bhagavanta / bhaga taranga, to sindhu // Shadguna hefiohi 
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1 Vdsudevah sarvamiti 9 ( V&sudeva is all ) in Chapter 
VII. 19. The Shruti also says, “ knowing that Hari, the 
Lord, is in every thing, the Wise manifest unswerving 
Love towards all beings ( Evam sarveshu bhuteshu 
bhaktiravyabhichdrini / kartavyd panditair jnatva 
sarva bhutamayam Harim ).” It is on account of the 
importance that is attached to this Highest Love of 
God throughout the Gita that it is called the Bhagavad - 
Gitd , and not Krishna-Gita or any other Gita. For, 4 Bhaga 9 
means the world ( Jaga ) and the Infinite Being, viz ., the 
Self, who manifests it is its possessor or Master, 
Bhagavanta. It is the wave of which He is the ocean. 
* Bhaga 9 or the world is an ornament of the six qualities 
of Power, Law, etc., ( Aishvaryasya samagrasya dharmasya 
yashasah shriyah, jndna vairdgyayoshcheti shannam bhaga iti 
Smritih ), and its gold is Bhagavanta Who is the Self of 
all. As the waves are the body of the ocean and as the 
ornaments are the body of gold, so is this world or 
Bhaga the body of Bhagavanta. As the thread dwells 
in a piece of cloth, clay in an earthen vessel and gold 
in a king’s crown, so does Bhagavanta dwell in beings. 
He is, therefore, called Vasudeva, i. e., the God Who 
dwells in all. The meaning of the formula of twelve 
letters, viz., *Om namo Bhagavate 1 Vdsudevaya 9 , taught by 

jaga I yachen nanva bhaga / shadvidha sakara ha naga / kanaka Bhagavanta 
atma sarvafickS // Sagarache jaise taranga / suvarn&che jaise naga / taieen 
bhaga nama hen jaga / skarira Bhagavantachen // YatharthadipiM. 

1 Of. Dhruvaaa Naradeh upadeshila / to ya mantrachya, pratapeh 
Dhruvapada pavala / ani Dkruvapadin japoil lagala / Dhruva yaeha 
mantratefi // Y&cha bhava ye riti kin siidhaka ha mantra japati / te 
Brakmabhuta Dhruvapada svayeu hoti / ani sarvabhutin pavati / ya 
bhaktiteil // Ya bhaven saptamin Shripati / mbane ‘Mam prapadyate 
V&audevah sarvamiti ' / yilnta ya mantracha artha ye riti / suchavi Deva // 
Kin vaktfl Bhagavadgirecba / Mi svayen Bhagavanta sacha / 1 M&te£L bhaje ' 
mhanat^n yacha/ artha suchavi kin ‘ bhajeh Bhaga vadru paten ’ // Bhajato 
Matefi / mhanaje Bhagavadrupen jagaten | tya jagih dekhe chidatmayaten / 
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the Sage Nirada to the child-devotee Dhruva, is thus 
explained by Shri Krishna in the words ‘ Mdm prapadyate 
Vdsudevah sarvamiti ' ( worships Me believing that all 
is V&sudeva ) in VII. 19, where ‘Mam* means the world 
which is His Form, and ‘ Vasudeva 9 the Self who dwells 
in it. It may be noticed here that the ornament of Bhaga 
or the world, in the gold of the Self, is the Divine Power 
which Arjuna is asked to see in Chapter IX. 5 ( Pashya 
Me yogamaishvaram ). By means of, or rather by the 
development of, this Supreme Love of God ( bhaktya 1 ) 
alone, without further assistance of the Preceptor ( Sa 
eva vedyam na cha tasya veltd — Shruti ), the perfect 
Jn&ni realizes also the Self everywhere ( Mdm abhijandti 3 ) 
as the Witnessing 3 Consciousness, of which Brahmic 

tenchi sakalahi Vasudeva // Sarvahi jaga / tyfiohenchi nanva bbaga / ten 
Vasudevachi jenvi niina naga / sarva sonefi // Henchi viBhada navamifi/ 
rajavidyA rajaguhya bolatau Svami / davi Arjunasa atma hemin / jaga naga 
bhaganamaka f\ Tat hart hadipiM. 

1 Of. Bhaktya tvananyaya shakya Parantapa // B. G. XI. 54, 

Taisa Mi eku vanchuni kanhiii / teya teya hi sakata nahin / he chauthi 

bhakti pahin / Mazi to lahe // Yera arta jijnasu arthi / he bhakti jihin 
panthin / te tiiihi pavauni chauthi / inhanata ahon // Jen ubhuniyafi 
bhuja / jnaniyau atma Maza / hefi bolilon Kapidhvaj^ / saptamadhyayifi If 
Te he kalpadi bhakti Miydn / Bhaga vata mis hen Brahmeyan / uttama 
mbanoniyan / upadeshili // Jmneshvari. 

2 Of. Jnatva jnatvatha ye vai Mam yavan yaehchasmi yadrishah / 
bhajantyananya bbavena te Me bhaktatama matah // Shri Bhdgavata . 

Ya * abhi ’ shabden karuni j MateS. ‘ sarvatra janato ’ mhanato mhanoni / 
sagunatenchi adhishthanatva suchavuni / Deva bole // Pahilen apanachi 
nirguna brahmabhuta / maga atmapratitikaruni Apanachi Bhagavanta / 
atmatven sarvabhutin priti adbhuta / puvala, tiohenchi n^fiva te bhakti // 
Ty& bhaktichyahi paripakefi karuni / apanachi saguna sakshi mhanoni / 
nirakara atmacha sagunatven olakhoni / kritakritya hoto // Aiseii jen jneya 
sagunatva / tethen dekhe atmatva / bhakti paripaken kale hen tattva / 
yetheii Gururupa vegalen lagena // YatharthadipiM. 

3 Of. Eka nana avatdra / ten sagunapana kalalen, kinva viehvAkAra / 
saguna sakshi ani nirakara / hen tattva kalanen he uri // PabileS 
adhishthana nirguna / tadaikyen vivarta rupefi prapanchin saguna / itakefichi 
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aspect 1 the various incarnations of Pure Sattva and this 
Universe of the three qualities are the manifestations, i-e., 
realizes the Impersonal Self alone to be the Personal 
God ( Saguna Brahma ) For, He grasps without hands, 
moves without feet, sees without eyes and hears without 
ears {Apdni pddo javano grahitd pashyatyachakshuh sa shrino- 
tyakarnah — Shruti ). This cannot be a description of the 
simple Impersonal God ( Nirguna Brahma ), because it is 
evidently devoid of the qualities of seeing and hearing. 
Besides, the Shruti distinctly refers to the Personal God 
by saying that He is the Being Who manifests Himself at 
the beginning of all ( Agryam purusham puranam — Shruti) 
creations. Now, how does he know Him everywhere by 
that Supreme Love ? The answer is, that he knows 
how great He is and who He is ( ydvdri- yashchasmi), i. e., 
he knows that, even as Personal God, He is Infinite both 
in space and time, because Nature or Prakriti is as 
beginningless and endless as the Spirit or Purusha is, 
and that His own nature is at the same time Impersonal. 
He knows the Personal God ‘ tattvatah 3 ’ or ‘ in essence ’, 
i. e., he knows both the parts of Him, viz., the Brahma 
( the true thing ) and M&ya ( illusion ), but when it is 
understood that the latter has no real existence, only the 

jane parantu nene khuna / kill adhishtbanincha ase sagunapanabi // Nirakxra 
jaiseii nirguna / nirakarachi taisen saguna / sarvajnatva sarvastlkshitva 
hechi khuna / visheshen taya Bagunatvin // Yatharthadipika. 

1 Cf. Tukd mhane uge rahTiveu / jen jen hoila ten ten pabavefi // 

2 Of. Mi jitak& mhanaje ananta / tya Maja anantatven janato nischita / 
&ni jo Mi aisen mhanaje gunarahita / nirgunachi Mi aseii sagunapanantahi // 
Jevi pahatan alank&ra / ase soneil nase akara / taisa sagunatyinhi Mi 
Sarveshvara / nirgunachi asen // Yatharthadipika . 

3 Cf. Jo Mi aseS Dhananjaya 1 / to tattvata janato Maja tay h / satya 
bhaga, mithyahhaga ya tattTadvaya / Ticharuni janato hS, artha tattvatd 
shabdacha // Tattvata dbnhi tattvafi kade / pahatan mithya bhaga ude / 
to nahificha aisefi mhanatan sanpade / asane taya satyabhag&chefi // 
Yatharthadipika . 




343 


Brahma remains. Thus, realizing the Self or the Personal 
God as the Infinite and Impersonal Spectator of every- 
thing ( tato Mdm tattvato jndtva 1 ), he passes his time in 
His worship till his physical body is alive and, after its 
dissolution, enters into Him permanently ( vishate 2 
tadanantaram ). As a matter of fact, he did enter into 
the Personal God the very moment he realized all His 
aspects 3 , but as he was forced to return now and then to 
the body to enjoy, as an Individual Soul, the fruit of his 
past actions ( Uikrdmantam sthitam vdpi bhunjdnam vd 
gundnvitam — B. G . XIV. 10 ), his entrance after the 
exhaustion of his Prarabdha is said to be final. The 
meaning of this, in plain language, is that he goes to 
the Anadi Vaikuntha ( Ye yathd Mdm prapadyante 
tdhstathaiva bhajdmyaham — B. G. IV. II ), where he 
assumes the Form of the Personal God ( 4 Madbhdva - 
magatah 9 — B. G. IV. 10. and 4 Mama sadharmyamagatah 
B. G. XIV. 2 ) and enjoys His Eternal Bliss and 
Companionship. Hearing this, Arjuna thought it 
advisable for himself to give up action altogether and 
to direct his whole attention to the practice of Yoga, 

1 Gf. Kramenchi yetha paryanta / prapti eka pudhefi eka bolild 
Bhagavanta / shevatifi. bhaktineri to arupa sakshi jane ananta / ani sagunafcvift 
nirgunacki jane aisefi bolila // Jonvari deba prarabdhachd jito / ton van yd 
prap tinefl asafco / Brahmabhuta houni karito / saguna bbakti // Bhakta aisa 
nipuna / jya sagunacha tyachi hi khuna / j ana to kiS ahe tefl ehuddha 
nirguna/ sagunapanih hi tattvata // Yatharthadipika. 

2 Of. Evam 4 tato ’ mbanaje yd upari / praptichi sima jaliyavari / 
praveshato aisa tadantarin / kin jaisen nirantara // Je kshanin prarabdha 
sare / bhoganen kanhin nure / tevhaii chidansha kan sancbare / upddhinta ? // 
Saguna mokshin shuddha sattva / pdvoni Bhagavatsvarupatva / earvadd 
saguna nirguna mabattva / anubhavi Bhaktiyogefi // Yathdrthadipika . 

Ghadauni Bindhuoheya dngd / sindbuvari talape Ganga / taisa padu 
teya bhoga / avadhari jo // Jnaneshvari. 

Vide Part I, page 265, Part II, page 70 and Part III, pages 12 and 94, 

3 Vide Part III, page 77. 
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so as to secure this Supreme Goal of Human Life,, as his 
taking part in the war would interfere with his spiritual 
progress. In the next three verses, Shri Krishna points 
out to him his mistake in selecting this course. 


JTcSTsrr^r^riftfcr sett^ ll 

JTctpc: | 

Trf^rT: *rsr ll <vs ll 

JlferT. I 

sra sftwrfa fiRs^r% 11 ll 

" Though ever performing all actions, the man, who 
takes refuge in Me, obtains, by My Grace, the 
eternal and inexhaustible seat. Dedicating in 
thought all actions to Me, intent on Me alone, 
resorting to the union of your Reason with the Self, 
let your thoughts be always fixed on Me. Placing 
your thoughts on Me, you will cross over all 
dangers by My Grace ; but if, through Egoism, you 
will not listen, you shall be ruined utterly. 9 ’ 

Arjuna is asked here not to entertain any fear of 
missing his goal so long as he always does all his 
religious, social and natural duties ( sarva} karmanyapi 
sadd kurvdno) depending on the Personal God alone 
( Madvyapdshrayah 2 ). For, by His Grace ( Mat prasadat 3 ) 


1 Of. Aga ! jy&sa asbraya Mazacha kevala / to karmen kari jari eakala / 
Mazy a prasad eii to pavato, jen adhala / pada, shashvata &ni avinashi // 
Yatharth-adipikd. 

‘Sarvakarmani ’ mhanaje sarva karmen / varn&shrama dharmen nirupana 
niyamen / laukikeil athava nisbiddha tyagen uttamen / sada karavin paramefi 
nirata paifi. // Ohitsaddnandalahari. 

2 Of. Taisa buddhi, vacha, karyefi. / jo Maten tshrauiu thae— 
JnCineshvari, 

Mi Shri Bhagavanta' Vasudeva / tya Maja sharanatva ekatva bh&va— 
Ohit&adana ndala hari . 

3 Of Mar^ prasadathi, Mara anugrabathi,— Dvivedi, 
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he is sure to secure a seat in His Eternal and Inexhausti- 
ble Abode ( apnoti shdshvatam padamavyayam ), the An&di 
Vaikuntha. But Arjuna would naturally like to know 1 
how he should depend on, or take refuge in, God while 
performing his duties. He is, therefore, told 2 that by 
means of his Reason ( chetasa ) he should offer as 
sacrifice all his actions to the Personal God ( sarva 
karmdni Mayi sannyasya ), believing Him to be the 
Greatest of all the Beings ( Matparah ), Whose forth- 
coming neither the Gods nor the Sages know ( Na Me 
viduh suraganah prabhvam na maharshayah — B. G, X. 2 . ), 
and keep his mind always intent on Him ( Machchittah 
satatam bhava). This would be, however, the preliminary 
way of dedicating actions to God, recommended in the 
case of candidates for Knowledge ( Jijnasu ). But, as 
Arjuna has already realized the Self, he must have also 
recourse to the union of his Reason with the Self 
( buddhiyogam upashritya ) in everything he does. The ' 
Reason of everyone touches 3 the Self everywhere, but, 
through Ignorance, it understands the Self to be the 


1 Cf. Mbanasi karitan karmacharana / kaisa Tuza ashraya kariti 
nipuna ? — Yatharthadipihi. 

2 Cf, Aga 1 buddhikaruni / sarva karmen Maze fchaifi samarpuni / ani 
Micha tbora vate aisa Matpara houni J sarvada M&ze tbain lavi cbitta // 
Aui jijnasu janasarikbefi chitta / ugencbi Mazya thaiu lavisi chittavritta / 
tari tufi jnani anubhavi jalasi ya nimitta / buddbiyogacha asbraya karuni 
hoifi aisa // Tat hart hadipiM . 

3 Cf. Aga 1 buddhicba ani buddbi prakasbakilcha / yoga ayatachi kifi 
s&cha / jaisa drishticba ani rajjucha / yoga asoni ajnanen sarpa dise // 
Parantu rajju sarpach^ drishtanta / sarvatra upayogi nave afcyanta / kifi 
dora dekhatan maga tyafita / sarpa disena // Jnana jaliyil upari / prarabdheil 
deha jonvari / advaita s^kshiltkara sampannasahi pari / prapancba disatas e // 
Mbanoni drishtanta ^nika nan& / yethcil bole vedavedafita rachana / kifi 
eonefi kalonihi jana / na modi mithya alankara // Suvarnachen kela / tyafita 
drishti disoni sonefi nikbala / bala mhane hen kadaliphala / sofiefichi 
avaghefi praudhatefi // TatharthadiyiM. 
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Non-Self, just as, although our sight touches the rope 
lying in the dark, yet, through illusion, we believe it to 
be the serpent. This simile, however, will not serve the 
purpose of explaining the whole position of one who has 
realized the Self, because, as soon as we see the rope by 
means of light, the serpent disappears altogether. Such 
is not the case with the material world. The Jnini is 
forced to see it until the exhaustion of his Prarabdha by 
the death of his physical body. The Vedas, therefore, 
make use of similes such as those of gold and ornaments, 
clay and earthen vessels, and so forth, to illustrate the 
situation. Both a child and a grown up man are able 
to see the form as well as substance of a plantain made 
of gold, but, while the former considers it to be a fruit, 
the latter regards it as nothing but gold. In the same 
way, the Reason of the ignorant man as well as that of 
the Jnani touches alike the Self in this animate and 
inanimate world, and this fact is expressed by the term 
l buddhiyoga v or the union of the Reason with the Self. 
But, the former, through Ignorance, unlike the latter, 
believes the Self, whom he sees, to be the Non-Self. 
Arjuna, however, being a Jnani, is warned not to do so. 
He is bound to take refuge in the union of the Reason 
with the Self ( buddhiyogam updshritya 2 ), which is close 

1 Of. Tatbapi drishti toil sparshali hemin / ten kalo nakalo aisi 
Brahmin / buddhi sparshoni, maga stbavara ] an gamin / jnaniyachi ani 
mudhachi pravartate // Yachen nanva buddhiyoga / buddhisa chaitanyacha 
safiyoga / tya buddbiyogen karmayoga / karin mhane Deva Arjunatefil // 
Kill to buddhiyoga ear v ansa ase / pari tyacha asbraya ajnaniyansa nase / 
jy&sa to buddhi chaitanya yoga dise / tya jnaniyanen asbraya karava 
tay&cha // Kin buddhiyogachya ashrayen / karmeii disati chinmayen / 
till &paly& charaniil samarpavin Dbananjayeii / lakshuni chinmaya 
flpanaterlhi // Yathartkadipika. 

2 Qf. 1 2 Upa ’ ehabdacha artha samipa / mhanaje buddhinta sarvadan 
sphure svarupa / yacba asbraya samipa aisa kill ten arupa / smarata asayen 
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to it or rather in it, i.e. t to realize the actions which he 
does to be the Self, as well as the Personal God, to 
Whom he dedicates them, also to be the Self. If be is 
not able to do this at once, owing to past tendencies, he 
should at least remember 1 always that everything is the 
Self, because such constant remembrance, with Faith in 
its power to make the Reason steady, will soon enable 
his Reason to merge in the Self. He must not, at the 
same time, forget that the Personal God is always 
conscious that He is Impersonal, that He is not only the 
efficient but also the material cause of the Universe, and 
that He is the Highest Being Who alone deserves to be 
worshipped ( MatparaW ). In this 4 buddhiyoga , Arjuna, 
who is a Lover of God ( Bhakta ), has always to realize 
everything that comes in contact with bis Reason to be 
the Personal God or the Self ( Machchitta}? satatam 
bhava ). In Shri Bhagavata also, Shukacharya advises 
Parikshiti to worship the Self who is in his heart, who 
is the dearest of all things, who is the real essence to be 

sarvadfi // Tenchi karmin pahaven / tya chidrupenchi Matefi dhyaven / 
chidrupenchi gaven smaraven pahaven / sarvatra chidrupa // Yathdrtha - 
dipihd. 

Brahmarpanam Brahma havir Brahmagnau Brahmand hutam — B. G. 
IV. 2d. 

1 Of. Yanta karmen karitan sphure aisen jari / tari ten uttamacha 
pari / na smarecha tari tya upari / arpitan tari Brahmabhaven smaravefi // 
Ashraya dharuni nitya sraare / tari buddhiyoga to sarvada, sphure / Bphuratan 
sphuratan buddhi mure / tya ayatya buddhiyogih // YatharthadipiM. 

2 Of. Kin Micba para mhanaje thora jyala / Matpara mhanaven tyald / 
parantu advaita ritin pahatan rabila / apara kona 1 // Aisen manila Arjuna 
zani / mhanuni Matpara hom mhanato Chakrapani / kin karana sarva jaaAchi 
khani / apana vidyopadhi sarvanhuni thora yd karitafl // ‘ Apana chaitanya* 
aid khuna / akhandatveh smare Micha saguna / m hanuni karana chaitanya 
Micha aisefinipuna / Matefi karana jagachen janati // Yathcirthadipihd . 

3 Of. Ani Machchitta hoya mhane Deva / kin buddhiyogin jeh sphure 
teh svayameva / Micha aseh sagunahi Devadhideva / mhanuni Matpara 
houni hoyin Machchitta tufi // YatharthadipiM . 
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sought, who is both the Impersonal Brahma and the 
Personal God, by contentment and by the performance 
of the necessary duties, as Egoism vanishes in Him 
(Evam svachitte svata eva siddha atma priyo'rtho Bhagavdn 
anantah / tam nirvrito niyatartho bhajeta sahsdrahetu - 
paramashcha yatra 1 1 ). In Chapter IV. 23, Shri Krishna 
speaks of the dedication of actions by the Lovers who 
have already become perfect ( Gatasangasya muktasya 
jnandvasthita chetasah / yajndydcharatah karma samagram 
praviliyaje), and in XII. 6, He tells how the imperfect 
Lovers, who have realized the Self, offer their actions to 
the Personal God for the purpose of making their Reason 
steady ( Ye tu sarvani kannani Mayi sannyasya Matparah ). 
Here, in this Chapter, as well as in Chapter XII, such 
great importance is attached to 4 Matparah 1 ’ because, 
in sacrificing actions, Arjuna, who now realizes all to be 
Brahma, is likely to make no difference between the 
Personal God and the other Gods. Even in Shri 
Bhagavata, the king Janaka is asked, in the discourse 
with the nine Yogis, to consecrate whatever he does 
with his body, words, mind, etc., to the Supreme Being 
Narayana ( Kdyena vachd manasendriyairva buddhydtmand 
vd'nusrita svabhdvdt / karoti yadyat sakalam parasmai 
Ndrdyanayeti samarpayettat // ). Arjuna is now afraid 1 2 
that, when he is once engaged in war-operations, he 
would forget his experience of the Self and be unable 
to consecrate his actions as directed. The Merciful 


1 Of \ Parantu karmefi arpi ye rifci / ;ini aparokshftnubbava jane sumati / 
mhanuni itara devan sama Sbripati / zani mfmila Arjuna // Mbanuni 
4 Matpara’ shabda / yethen yoji Mukunda / kin sarvanhuni thora ekachi 
Govinda / ya bhavefl karmefi samarpavin // Yathnrthadijpihd . 

2 Of. Karitan n&ofi yuddha kriya / aui karit&n shatru kriyanchi 
pratikrlya / tevhan ya anubhava priya / kotheii pahun ? // Karmiu 
akarmapana / hoya karitan Krisbnarpana / parantu karmacha sahaja guna / 
kifl aankatiu paduni antara padi anubhaviii // Yathdrthadipika. 
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Master, therefore, encourages him by saying 1 that, when 
'he fixes his mind on Him ( Machchittah ), i. e., remembers 
Him, he will tide over ( tarishyasi ), by His Grace 
( Matprasaddt ), all difficulties ( sarva durgdni 2 ), as He 
has already promised, in XII. 7 ( teshamaham samudr . 
dharta ), to become the redeemer of those who worship 
Him. Even after receiving such strong assurance, 
Arjuna is not inclined to fight, but thinks that, as 
prevention is better than cure, he must secure the Grace 
of God by devoting all his time to worship and nothing 
else. The Blessed Lord perceives his intention 3 and 
tells him plainly that, if he does not listen to His advice 
through Egoism ( atha chettvam 4 ahankaranna shroshyasi ), 
he cannot but perish ( vinankshyasi ). Hearing this, 
Arjuna is greatly distressed, and is at a loss to know 5 
why he should be thus forced to fight when he wants 
nothing but the unadulterated Love of God. Shri 
Krishna, therefore, openly reveals the true secret in the 
next three verses, viz., that he is destined to fight and 
that he cannot avoid his destiny ( Prdrabdha ), as nobody 
can, because it carries with it the authority of God, to 


1 Of. Yd karma margin daruna / vighnen padopadifl kshanakshana / 
pari tyausa langhavayAsa karana / prasada Mfiza // Tya prasadasa fctrana / 
aga Arjuna 1 Machchittapana / mhanaje chittasa Mazen smarana / ya lagin 
tarasi Maehchitta sarvan durganten // YathdrthadipiM. 

2 Of Tufi duTga etale Yipatti sankatfidi sarvane tari jashe. — Dvivedi. 

3 Of. Tafcbapi vataleil P.'mdava / kin lia siddha anubhava sandava / 
maga karma vighnen laugh uni sadkava / prasdda ya Devach& // Tari 
abhyasa karitan Maehchitta / hoila, kin hacha atma yateu smarela chitta / 
kshanakshana tevhan nimitta / prasadachehchi abhyasa to // Yathdrtha - 
dipiha. 

4 Of. *Ka shroshyasi’ mhanije Mazen vachana na karisi / ‘vinan- 
kshyasi * yacha artha pariyesifi / tari vinashateu pavasi / puruahartha 
bhrashta hosi nischita // Ohitsaddnandalahari , 

5 Of. Hen yuddha ten kiti ? / itukiya sathih ha Jagatpati / kan maja 
mbanato ye riti ? / kin vayaii jasi na karit&n yuddha // YathdrthadipiM. 
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Whom every one has to surrender himself absolutely 
for securing Eternal Bliss. 

ffcT I 

firsata ft gftg gfr 11 ^ 11 

fsta^s ^nrr i 

r^Flggr t3 f^ cRJ^ II %o II 
&PS 53%?THT ft^r^fT frTB# I 

grogf^icTT^r g srregifa graraT ii %\ n 

cRTg 5T*W 5atgT^T gTRT I 
drU«15(lrq?:T SSTTfcT FJPT gr^ffe SR^H. II ^ II 
“ If, fortified in Egoism, you think *1 will not fight 9 , 
vain, indeed, is that resolution of yours ; Nature 
will constrain you. Bound fast as you are, O 
Kaunteya ( Son of Kunti ) !, by your own actions 
born of past tendencies, what, through delusion, you 
do not wish to do, that you shall do helplessly. 
The Lord dwells In the hearts of all beings, © 
Arjuna !, causing, by His Illusive Power, all beings 
to revolve, as though mounted on a machine. Do 
fly to Him for shelter believing that He is all, 
© Bharata (Descendant of Bharata ) ! i by His Grace 
you shall obtain Supreme Peace, the Eternal 
Seat.” 

The Blessed Lord now considers it necessary to 
give Arjuna an idea of the force of Prarabdha and, 
therefore, tells him that if, entertaining Egoism 
( yadahankaram 1 ashritya ), i. e. f regarding his own body 
as Arjuna, the bodies of others as his kinsmen, and war 
as sin, he still persists in thinking that he may not fight 
( nayotsya iti manyase ), that determination of his will be 

1 Qf \ Svadehd n&van Arjunu / paradeha n&van syajanu / sangramtl 
n&vafi malinu / p&pacharu // Je mati apnley& / tighan tini navefi iyafi / 
theuni DhananjayS. / na juzen mhanasi // Jmnethvari, 
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of no avail ( mithyaisha 1 vyavasdyaste ). For, his Nature 
( Prakriti* ) or Reason, which is the form assumed by 
his Pr&rabdha, will, perforce compel ( tvam niyokshyati ), 
i.e., spur, him to the war. Nobody can resist his 
Prarabdha — not even a Perfect Jn&ni ( Sadrisham cheshtate 
svasydh prakriter jndnavanapi — B. G. Ill . 33 ). This 
theory of Prarabdha, however, is not at all affected by 
some of the Vedic sentences which promise fruit to 
optional duties ( Kdmya karma ) immediately ( Kshipram 

hi siddhirbhavati karmajd — B. G . 1V.I2), as such 

language is said, by Shri Krishna Himself, to be only 
flowery ( Pushpita vachd — B. G. II. 42 ), like sugar-coated 
pills, and the hopes of the doers are pronounced distinctly 
to be vain ( Moghashd — B. G. IX. 12 )< As Arjuna failed 3 
to understand the real meaning of the word Nature 
( Prakriti ), Shri Krishna makes it clear by saying that 
he is bound fast by his own actions ( nibaddhak 4 svena 
karmand ) born of the accumulated stock of the 
tendencies ( svabhavajena ) of millions of lives, the fruit 
of which is to be enjoyed in this life alone. There are 
three kinds of actions:— (i) Prarabdha 5 , which is so much 

1 Of. Jari ahankara dharisbila / kin yuddha na kariskila / mithyacba 
niyama kariskila / prakriti pravurtavila tarki fcuzi // Ohitsaddmndalahari . 

2 Of. Te prarabdha rupini / prakriti purva karmfinusarini / ya bhavefi 
mhane Chakrap&ni / kin prakriticha gkadavila tuja katifi // Buddhichenchi 
nafiva prakriti / tefl purva karmanurupa mati / te tuzi sharirakriti / 
nachavila yuddha nimitta // Yathdrthadipikd . 

3 Of. Jaise koni tikakara / prakriti skabden ha prarabdhacka prakara / 
na j&nati, tasd Pandukumara / ka bhava nahifi samajala // Yatharthadipika. 

4 Of. Aga ! jaumajanmin sanskSra bhava / to mhanSv/l svabhava / 
tyapasuni jya purva karmacka sambhava / tefi svabhava janita karma tuzen // 
Tya prarabdha rupa karmen karuni / tun baddka ahesa mkanoni / jen 1 na 
karifi * mhanuni Ickohhisi manin / ten avasbya karisila vasha houni 
karmaten // Yathdrthadipika. 

5 Of. Prarabdha sare bhogeii / sanchita jale chitta chaitanya yogefi / 
karma betu prakriti viyogen / sakshi bot^fi buddhiea lepa na l&ge 
kriyamanacka // Yathdrthadipika . 
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of past actions as has given rise to the present birth, (2) 
Sanchita , the balance of past actions that will give rise 
to future births and (3) Kriyamdna , acts being done in 
the present life and added to Sanchita, after the death 
of the physical body, in the case of the ignorant Souls. 
Sanchita is destroyed by the Perfection of Knowledge 
only, and Kriyamana by dedicating all actions to the 
Personal God with or without practical Knowledge of the 
Self ( Tadadhigama 1 nttara purvaghayorashlesha vinashau 
tadvyapadeshdt — Brahmasutra ), but the first one, viz., 
Pr&rabdha, must be 'exhausted by enjoyment alone 
( Prdrabdha karmanam hhogddeva kshayah — Brahmasutra ). 
Therefore, while speaking of Prarabdha, which is 
inevitable, the word * nibaddhali 1 9 ( bound fast ) is used 
and not simply * baddhah 9 ( bound ), which may be safely 
applied to Kriyamana and Sanchita, as, before they 3 
are turned into Prarabdha, one can get himself liberated 
from them by realizing the Self through the Grace of the 
Preceptor (. Apichedasi pdpebhyah sarvebhyah papakrittamah / 
sarvam jndnaplavenaiva vrijinam santarishyasi // Yathai - 
dhansi samiddhognir bhasmasdt kurute’rjuna / jnanagnih 
sarva karmani bhasmasdt kurute tathd 1 1 B • G . IV. 36 & 37). 

Mi eku karma karta / aid utho nedi abanta / ten karmachi svabhavata / 
arpi Shri Ananta lshvarateS // Ekanathi Bhdgavata. 

1 Of. Apichedasi papebhyah.,.bhasmasat kurute’rjuna- B. G . IV. 36-37. 

2 Of. Yethefi mhanaven kin svabhilvajanita karmen tuncha baddha / 
parantu Deva mhane Idn svabhavajanita karmen tun nibaddha / ya ekfi 
aksharen kelen siddka / kin baddha tun prarabdha bhogen karuni // 
Prarabdha karmachS, kshaya / bhogeuchi karuni aisa nischaya / mbanuni 
prastutifi aisa nirnaya / kin prani baddha atvanta prarabdhen // 
YatharthadipiM . 

3 Of. Jyacha safiskara jaisa / to karmen achare taisa / ten kriyamana 
karmahi pbansa / pari tyackenchi hoila jevhafi prarabdha // Ani prarabdha 
hotafi rahileQ / jefi aneka janmichen shesha uralen / ten sanchitachi, tenhi 
bandhakachi bolilefi / parantu bandha karanara prarabdha houni // 
YatharthadipiM . 
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Thus, Arjuna is told that, what he, misled by delusion, 
desires not to do ( kartum nechchhasi 1 yan moh&i ), that 
very thing he would do even against his will ( karishya - 
syavasho'pi tat )• Nobody likes 2 poverty or sickness, and 
yet, when one gets them uncalled, he has to submit to 
his fate quietly. Arjuna, now, thinks 3 that Action as 
well as Nature, being a mere illusion, cannot have any 
power to force him, who is the Self, to fight against his 
wishes. Shri Krishna, therefore, tells him that the 
Lord of the Universe sits always, as a silent spectator, 
in the heart or rather Reason of all beings ( Ishvarak i 

1 Of. Tari bandhauni hatapae / jo rathin gkatala dye / to na ohale tari 
jaye / digantd jcvi // Taisd tun apuleya kadauni / min kahinchi na karifi 
mhanauni / thansi pari bharavaseni / tefichi karisi // Jndneshvari. 

2 Of. H&fl ga rogu kai rogiya / avade daridra daridriya / pari bhogavije 
baliyd / adrishten jenen // Jndneshvari . 

3 Of. Deva bole ye riti / tari yuddhin pravartena mati / kin * karma 
jada ani jadachi mazi prakriti / yansa kaicheii bala itakeii ? // Kin yafisa 
houni vasha / yuddha karina mi vivasha ’ / ha bhaya samajoni Shri 
Hrishikesha / tattya yachefi bolatase ya shlokiii // YatharthadijpiM . 

4 Of. When a man, being asleep, reposing, and at perfect rest, sees no 
dreams, that is the Self, this is the immortal, the fearless, this is Brahman.— 
Ohhand. VIII. 11. 1. 

Aga 1 Arjuna 1 Ishvara / sarva bhutanchiya hridayin nirantara / ahe 
sakshi Sarveahvara / phalabhoga denara karmacha // Yathdrthadipihd. 

To Ishvaruhi / ase javalikechi / sarya bhutafichah antarih / hridaya 
maha ambarifi // Jndneshvari . 

And Shankaracharya at any rate, among philosophers, has 
definitely maintained that the actions that a man performs are determined 
by Karma. He says that the actions and sufferings of a man are due to a 
cause inherent in himself. God apportions good and evil among men 
haying regard to the efforts made by them. ( But he asks, ( can this 
regard to the efforts made by the souls exist together with the dependence of 
all activity on God ? Certainly. For though the activity depends on God, 
it is only the soul that acts ; while God causes it to act when it acts ; and 
as He now in causing it to act pays regard to former efforts, so, too, He in 
causing it to act formerly had regard to still earlier efforts ; for samsdra is 
without beginning. — Hindu Ethics by John Mackenzie^ M \ A , 

23 
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sarvdbhut&ndm hriddeshe'rjuna tishthati ) and causes them 
to enjoy the fruit of their actions by whirling round 
their bodies ( bhrdmayan 1 sarva bhutdni ), mounted on 
the wheel of Pr&rabdha ( yantrdrudhdni ), by pulling 
the strings of the Reason itself ( mdyayd ). The meaning 
of this, in plain language, is that God Himself dwells 
in the Reason of mankind and guides it according to 
their Pr&rabdha or past actions ( Buddhih karmdnusdrini ). 
“ Plant a mango tree ”, says Thakur Haran&th, “ and it 
will produce mangoes in time ; will you grieve that it 
does not bear jack-fruits ? Perhaps nobody will ever do so. 
Mango plants will bear mangoes, jack-fruit trees will 
bear jack-fruits ; and so on. Let nobody grieve for it ; 
if anybody do, he would be only laughed at as one off 
his head. It is the same with our body ; this body is 
sprung from the seeds of Karma ( previous deeds ) ; 
these will germinate and in time bear fruit, in their turn ; 
some of these fruits are sweet, while others extremely 
bitter. It is for this that one should never be over- 
whelmed with the joys or sorrows of this world. What 
will be, must be ; what I have to suffer, I must suffer ; 
it can never be otherwise ; what need have we therefore 
to waste our time in fruitless cares ? Should we not 
rather think of how to avoid falling again ( in future ) 
under the clutches of such stern and inviolable laws, of 
how to become a constant companion of Krishna in the 
ever delightful grove of Brindiban, — than waste our 
time in such fruitless cares ? ” National peace and 

1 Of, Ag& ! purva karmfichen yanfcra / tyfivari £rudha bhutam&tra / 
bridaya buddhi tefichi m&yasutra / to tya sutrefi tin bhuteil nachavito // 
Bhafca shabdefi deha, hridaya shabden buddhi / techi prakriti, techi m&ya he 
praslddhi ] yanfcra shabdefi je samriddhi / purva karma bhogachi yatha 
k&lefi If Yatharthadipikd, 

Aisefi skarirakarifi / yanfcrifi bhutefi avadharifi / yauni hilavi dori / 
pr&chinanchi // Jnaimhvari, 
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prosperity as well as wars and epidemics are the results 
of what is called Collective Karma, i. e„ the good or bad 
Karma done conjointly by several individuals who enjoy 
the reward of its merit or suffer the penalty of its sin at 
one and the same time. It would be useless for Arjuna, 
therefore, to oppose Pntrabdha, which, though power- 
less 1 in itself, becomes most powerful through Divine 
influence, just as a Policeman of the lowest rank, with 
a warrant in his hand, is able to drag to the Court even 
a minister or a prince. When, however, it is sometimes 
said that the Jn&ni has no Prarabdha 2 , it means that his 
constant experience of the Brahmic Bliss makes him 
regard it as a mere illusion and not a reality, as it is 
supposed to be by the ignorant. Arjuna, thus, is 
advised to surrender 3 himself to the Lord alone ( Tameva 
sharanam gachchha), knowing Him to be all (sarva 
bhdvena 4 ), as he knows the ocean to be the waves, and 
to obey His orders ungrudgingly. He would then be 
able to see his action itself to be God and to gain 


1 Cf. Kifi prarabdh&chen bala / sarvanhuni prabala / prarabdhahi 
svayefi durbala / pari prabala Ishvara shaktinefl // YatharthadijpiM , 

2 Of Abhito Brahma nirvanam — 2?. O, F. 26, 

Tuten deha nase shubhashubha kada tatkarma tenhi nase / aisen hefi 
nijamanasin samajatan pr&rabdha resha puse // Bodhdshtaka, 

3 Cf. Avadine bh^ven Harinama ghesi / tuzi chinta Ty^si Barva ahe // 
Nako kheda dharuh kouatya goshticha / Pati Laxmich^ janatase J/ Sakala 
jivancha karito sambhala / tuja mokalila aiseil nahih // Jaisi sthiti ahe 
taisha pari rahen / kautuka tun pahen sanchitachen // Eka Jamrdani bhoga 
prarabdha cha / Harikripen tyachfi nasha jala // 

4 Of, Aga ! Arjuna ! vishva sakala / to Ishvara svayen kevala / kin 
samudrachi budbuda ani kallola / latikachi lola akriticha // Aga ! davi 
nana akara / nata nachatan etatprakara / sarvahi akara to nirakara / jo 
sarva ani sarvasaksbi /J To svayen sarva aisa bhava / dharoni bbajato 
Deva / tevh&n tuzeii karmahi to svayameva j aisen dekhasi // Yathartha- 
dipiM, 
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( prdpsyasi ), through His Grace ( Tatprasdddfl ), uttermost 
peace ( pardm kh&ntim ), the eternal state ( sthdnam 
shdshvatam ), even in this life. Arjuna is called here 
BhArata to. show 2 that he is born in the family of 
Bharata for achieving that purpose only. He now 
understands the whole position properly and makes up 
his mind once for all to fight. Shri Krishna, observing 
this, tells him, in the next verse, to do as he pleases. 

ffrr s wwhim gg r re g re * W 1 

sfosgrer ll ^ II 

“ Thus has Knowledge, more secret than the secret 
one, been declared to you by Me i meditate on It 
Yuliy and then act as you like.” 

Arjuna at last sees 3 clearly that the Blessed Lord 
has all along been insisting upon him to fight, simply 
because he is destined to take part in the war and 
obtain victory. He will, therefore, say, in the 73rd 
verse, that he is prepared to act as the Lord bids 
( karishye vachanam Tava ). Shri Krishna, being aware 
of this change in the resolution of the disciple, tells 
him here that He has imparted to him ( te dkhydtam 
Mayd ) Knowledge ( jndnatn 4 ), i.e., practical Knowledge 

1 Of. Sarva bhavefi to Mukunda j sevitan, Ty&cha jo prasada / tya 
prasaden shanti, shashvata pada / deba asatancha pavasi // Yatharthadipika. 

Maga Tey&cheni prasaden / Sarvopashantipramade / kail tu houni 
svananden / svarupifi ramasi // Jmneshvari. 

Tena pras&dathi para shantirupa shashvata sthana tun prapta karashe, — 
Dvivedi . 

2 Of. Rahasya aisefi s&ngat&fi / Arjunasa mhane aga 1 Bharata ! / kifi 
Bharata vafishifi tun Pandusuta / janmalasa yacha karmakaranefi jf 
Yathdrthadipikct. 

3 Of. Aisefi samajala Arjuna / olakhilefi apalefi praktana / a tan yuddha 
vishayin prativachana /ha bolela aisen sarvatha // Yatharthadipika . 

4 Of. Aga I yethavari ye riti / jnana bolilofi tujaprati / kifi shevatifi 
prarabdhachi hi gati / kalavi jnana jalefi jay ala // ‘ Iti * mhanaje aisefi 
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of the Self, which is more secret ( guhyataram ) than the 
secret one ( guhy&t ), Le., theoretical knowledge, as is 
acquired by the hearing or reading of the Shastras. 
By the word ' iti 9 ( thus ), He suggests that He has also 
explained to him lastly the theory of Pr&rabdha, as it is 
essential that one who possesses Knowledge should 
understand it properly. For, otherwise, he is likely to 
oppose 1 it through ignorance of its power and lose his 
spiritual prospects. The Master wishes the disciple now, 
first to ponder thoroughly over all that he has heard 
( vimrishyaitad? asheshena ), and then to do as he likes 
( yathechchhasi tathd kuru ). In the next three verses, 
Shri Krishna gives Arjuna what is called the key 8 of the 
Gita, which is, in fact, the substance of the whole 
course recommended, in Chapter XII, to the Worshippers 
of the Personal God, who have realized the Self and 
who work for Perfection. 

sjso Sr tot \ 

Jt g s g fcre raT srcanfir Sr fern.ll il 


yetba paryanta / jnana j eft guhya guhyahuni atyanta / ten tuja bolilofi 
mbane Bhagavanta / kin guhya shastra jnana, anubhava guhya tyahuni // 
Yathdrthadypikd. 

1 Of. V&yafi jaya yapari / jo jnani prarabdhashin hata kari / toohi 
Isvarajna mhanoni jari / bbogi svakarma, tari vayan navajaya // Yathartha - 
dipikd, 

2 Of. Hen jnana Myafi tujaprati / sangitalen aga 1 sumati ! / hefi 
asheshen vicharuni barave riti / kari taisen, jaisen manela // Yatharthadipikd. 

Atafi tufi yaya vari / niken hefi nirddharifi / maga nirddMruni karifi / 
avade jaisefi // Jndneshvari . 

Have e samagrano vimarsha, vivekapurvaka vichara karine, samagrano 
paraspara eka yakyatathi samanvaya kari sv&dhikaranurupa nischaya 
upajavi ne tane je icbchha fchaya tema kara. — Dvivedi. 

3 Cf. Abo ; jnanapekshafi Gitenta bhaktilacha, vishesba mahatva dilefi 
abe hefi Rabasyachya chayadavya prakaran&fita amhifi dakhavilefi ahe. 
Ya siddh&ntala anusaruna ekandara Gita sh&stracha at&n bhaktipars 
upasafihara karit&ta. — Qitdrahasya. 
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jfrstt 'm w&ift asiraft m i 

% a fa a ft fiftteftr Sr II v* n 

3ft c^t sftqftftr m g*«* 11 %% II 

u Once more listen to My Supreme word, most secret 
ot all f you are beloved of Me and steadfast of 
Reason» therefore, I will speak what is for your 
welfare. Merge your mind in Me, be My Lover, 
sacrifice to Me, prostrate yourself before Me, and 
you will certainly Come to Me i I pledge My word, 
for, you are dear tb Me, Abandoning all duties, 
seek shelter in Me alone j I will release you from 
all sins, do not grieve.” 

The knowledge of the Shastras is a secret ( guhyam ), 
the practical Knowledge of the Self is a greater secret 
( guhyat guhyataram ), and the knowledge of the safest 
means which make it perfect is the greatest of all the 
secrets ( sarva 1 2 guhyatamam). This last is the supreme 
word which the Blessed Lord wishes Arjuna to hear 
from Him ( shrinu Me paramam vachah .). As the subject, 
however, has already been discussed in Chapter XII, He 
says that, on account of its importance, He is going to 
give its substance here again ( bhuyaK 2 ) for the guidance 
of Arjuna as well as of all of us. The reasons He gives 
for His declaring ( vakshydmi ) this most mysterious 


1 Of. Aga ! shastra guhya parama / tyahuni guhya aparoksha kaJanen 
Brahma / &t&n tya sarvAfi guhyafita guhya parama / aika sangatofi tuja 
punhA If Gubyanta guhya utmajnana / ten aparoksha dekhilefi nidhana / 
fcari akhanda bane tevhafi 'samadhana / tjasa abhyaga pahije // Yathartha - 
dipiM. 

2 Of. Jya karmefi bolila dvadaahifi / tya karmefL taisefichi aahtadashin / 
vlshada jo Bhagayanta upadeghi / tochi ‘ punaruktinen teS. 1 mhano 
* punhA Aika * // YatharthadipiM . 
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truth are that (l), Arjuna, being His Friend and Lover, 
is very dear to Him ( ishto’si 1 2 Me ), ( 2 ), he is of steadfast 
Reason ( dridhamati 2 ) and would not change the 
resolution he has now made of fighting and (3), the last 
word is for his good ( te hitam * ), i. e., it will make his 
Reason steady and enable him to enjoy Living-Freedom. 
In Chapter XII. 8., Arjuna is asked to see with his 
mind the Universe as the Form of the Personal God and 
to penetrate his Reason into the Self that dwells in it, 
so that, after the death of his physical body, he might 
without doubt enter into Him ( Mayyeva mana ddhatsva 
Mayi buddhim niveshaya / nivasishyasi Mayyeva ata urdhvam 
na sanshayah // ). If he is unable to do this, he is advised 
to practise Yoga, with the desire of reaching Him and 
not the Impersonal Brahma ( Abhyasa yogena tato MAm 
ichchdptum Dhananjaya — B. G. XII. 9 ). If he is unequal 
to that too, he is directed to perform actions for the 
purpose of dedicating them to Him ( Abhyase' pyasama- 
rtho’si Matkarma paramo bhava ). This is called the 
• Karmarupa BhdgaVata Dharma ’ or the nine-fold duty of 
hearing ( Shravanam ), singing God’s names and praises 
( Kirtanam ), etc., to be performed by the Lovers of God. 
It is the principal thing recommended throughout the 
Giti. All this advice is repeated here briefly in the 
words ‘ Manmandbhava, Madbhakto Madydji Mdm 
namaskuru ’ ( bestow on Me your mind, your Love, your 
worship and your homage ). Arjuna has to bestow his 


1 Of. Aga I Maza tun ishta / sakh&, bhakta utkrishta / mbanuni hefi 
punha spashta / sarva guhyatama sangofi pabaton // Tat hart hadipika. 

2 Of. Kifi dridhamati tun atyanta / yuddha karisicha nischita / mhanuni 
tuzefi. jen parama hita / ten sangaton // Yathart hadipika. 

8 Of. He upaya yoga siddhiche / je purvin bolile sache / techa punh&fi 
svav&cke / vishada bolofi pahato shevatin // YatharthadipiM. 
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mind 1 on Him ( Manmand bhavd 2 ) by seeing the Universe 
to be God, as one sees the waves to be the ocean. If 
he cannot do this, he must, for the purpose of making 
his Reason steady, bestow his Love 8 on Him ( Madbhakto ), 
f. e., on the ornament of the Universe as the gold of the 
Self he has already realized, without which no form 
of ornament can appear. By such constant remembrance 4 
that all is the Self or V&sudeva, called Saguna Bhakti, 
when he becomes perfect 5 , his Love w*ould be uncon- 

1 Cf. Mi sarvatma chitsvarupa / sarvafi rupin arupa / aisen manen 
vishvarnpa / pnhefi, Manmana hoya aisa // Manachi jethavari dhafiva / &ni 
ty&sa kalp&y&chi jitaki hanva / titakS Micha, tcfi avaghen n&nva / naga 
n&fiva matra, soneflchi avaghen // Aisefi dekhilen na dekhilen / aikilefi na 
aikflefl / sarva Micha, aisen ten tuja kalon alen / hoyifi at ail Manmana // 
Aisa anubhava jya mana / sindhu tya laharicha hi Mi kin Arjuna I ] tevhan 
manasa manapana Majavina asena / hon Manmana ye riti // Yathartha - 
dipiM . 

Manmaya tha, Mara rupa Vasudevaja thai ja. — Dvivedi. 

2 Of. Mayyeva mana Sdhatsva Mayi buddhim niveshaya // B. G. 
XII. 8. 

3 Of. Mananashila ‘ hen kharen / pari mana tharena ’ aisen barer! / 
tari atmapriyacha Maza adareh / , £tmabhaveficha hoin bhakta // Kin 
chitkanaka vina / navhe akara alankfirachen sphurana / tevh^-fi hen 
Bhagavadrupahi ahen fipana / kin chaitanya ten apalfi Stmacha kin // Kin 
jnana tuja jalen / parantu paripakateh nahin p&valen / yd lagin sadhana 
bolanefi I&galefi / kin bhakti sarikhei! nase itara s&dhana // Yatharthadipika. 

Chaitanyakade vritti phiravanen ya nailva Bhakti — Shivardma Swami. 

Atmajna atmaratinefi. bhajati Harila / premefi. manifi. dravati sevuni 
Vishnulila // Hoila ye riti jasi jasi sattva shuddhi / tattvificha sattva 
muratan agunatma siddhi // Brahmastuti. 

Mancha yo’vyabhicharena bhakti yogena sevate — B. G. XIV. 26. 

4 Of. Sarvada sarvatmatechen smarana / hencha saguna bhajanachen 
lakshana — YathdrthadipiM . 

6 Cf. Sarvatma bhaktichefi dridhapana / hencha jnana paripakacheh 
lakshana // Yatharthadipika. 

Brahma bhutah.... bhuteshu Madbhaktim labhate par&m — B. G. 

XVIII. 54. 

Kill cbarachara samula / jo Paramatma sakala / to sva&tmacha kevala / 
jo priya sada, kadhifi vitend // Aisha bhaktine ynkta / to bhakta 
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ditioned 1 , uninterrupted and unadulterated. For, the Love 
of all other kinds of Lovers is tainted with one or 
more of the defects of, 1st, Condition, it ends at 
some worldly object or, at the most Knowledge or 
Freedom, 2nd, Interruption, when one does not succeed 
in gaining his wishes, and 3rd, Adulteration of his own 
Love in that of God. The mode of bestowing one's 
worship 2 on Him ( Madydji ) is shown in the 46th verse 
of this Chapter, by the words ‘ svakarmana Tamabhyarchyd 
( lit. by worshipping Him in his own duty ), i.e., by 
performing one’s own duty and offering it as sacrifice to 
Him. In bestowing his homage 3 on Him ( Mdm namas - 
kuru ), Arjuna has to act like a Jnani, as he did when he 
was shown the Cosmic Form in Chapter XI ( Natnah 
purastddatha prishtataste namo’stute sarvata eva sarva / 
ananta virydmitavikramastvam sarvam samdpnoslni tato’si 
sarvah // i.e. y prostrate in front of Thee, prostrate behind, 
prostrate on every side to Thee, O All ! Thou art of 
infinite power, of unmeasured glory ; Thou pervadest all 
and therefore Thou art all — XI. 40). In the Mahabh&rata 
too, we are asked to show reverence to Him Who is 
infinite in space. Who assumes thousands of forms, 
thousands of feet, eyes, heads, thighs and arms, and 

mhanfiva nitya yukta / ya karanen jnani ani bhakta / vishishta hoto 
chaturvidh&nta // YatharthadipiM. 

1 Of Aisi bhakti trividha jay a / ‘ bhakta uttama * mhanavefi tay& / yd 
bhaveii inhane Dhananjaya / hoifl Madbhakta // YatharthadipiM . 

2 Of. 1 Madbhakta hoih’ mhanoni / boloni ya bhavefi karuni / mhane 
* Madyaji hoifi ’ yd varuni / * Madartha karmen karavin * mhanatase // Kift 
agnifi homilenhi yajana / ani yajanachi bolaven pujana / evam jen je£L 
k&nhi bhajana / tefL sarva yajana bolaven // Matbitartha kin svadbarma / 
jen karisi yuddhadi karma / tefi Madarthachi karin, ha Bhagavata dharma / 
varanvara m^gen bolila // YatharthadipiM. 

3 Of. Ani Mdtefi namaskara / sarvatmabhaven varanvara / kari£L 
mhane kiri vandana prakara / Arjunen vishvarupifi prarthilen // Yathartha- 
dipiM. 
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thousands of names, and Who becomes all the Individual 
Souls as well as Time Eternal 1 or- the Impersonal 
Brahma and Time non 2 -Eternal, i. e., that which is 
reckoned by the rotation and the revolution of the 
planets such as millions of Yugas, etc. ( Namostvar 
nant&ya sahasra murtaye sahasra pdddkshi shirorub&have / 
sahasra ndmne purushaya shdshmte sahasra koti yugadhdrine 
namah // ). In connection with the Bh£gavata 
Dharma taught to Janaka by the Nava ( nine ) Yogis* 
he is advised 3 to make a bow to God remembering 
that He is the vacuum or space, air, fire, water, 
earth and all the luminous bodies, Individual Souls, 
directions, trees, rivers, seas, etc.% called the Universe, 
which is His body, and also without forgetting 
that things unseen and unheard of and he himself are 
nothing but God ( Kham vdyum agnim salilam mahincha 
jyotihshi sattvdni disho drumddin / saritsamudrdhshcha 
Hareh shariram yatkincha bhutam pranamedananyah 1 1 ). 
Brahmadeva tells 4 Shri Krishna in * Brahma Stuti 9 that 
the disinterested performance of the duties of one’s own 
caste, offered as sacrifice to the Personal God, begets 
His Love, which, in its turn, produces a strong liking 
for His praises. Both the sacrifice and the hearing 
of praises secure the rare gift of ‘Supreme Love’, viz., the 
conviction that the Self, who is naturally most dear to 
all, is no other than God, the very object of his worship, 

1 Of. Ahamevakshayah kalo — B. G. X. 33. 

2 Of. KtUah kalayatamaham — B. G. X. 30. 

3 Of. Jnani bhakta ye riti / sarvatma bhavefi vanditi / aisenoha 
Shrimad Bh&gavatifi / bolileu sarvatra vandana // YathartliadipiM. 

4 Of. AvasbyakeS. karimiya.fi vihitefi svakarmefi / niahkama tifi Tuja 
sam arp uni Vishnudharmefi / karmarpanenehi Tuzi avadi tyafi jan^fila / 
Tuzya katha maga Hari rucbati t ay an] a // KarmArpanefi Taya kath& 
abravanefichi tyafil^ / ‘ Tvadbhakticha parama durlabha labha zala jf 
Atmaikya avadi Tuzi kalali Mukund& / zalechi siddba na karunihi yoga 
dhanda J| Brahmastuti. 
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which enables him to attain perfection without resorting 
to Yoga. If Arjuna, therefore, follows the advice given 
in the first half of the verse, he is sure to go to Him alone 
( M&ntevaishyasi 1 2 satyam ). Shri Krishna promises truly, 
for, Arjuna is sweet to Him (te pratijdne priyo’si Me). The 
same assurance is given in Chapter XII also, where it 
is said that, by performing the necessary actions for the 
purpose of dedicating them to God, he would attain 
perfection ( Madarthamapi karmani kurvan siddhim 
av&psyasi — B. G. XII. 10 ). But, if in these duties of a 
Lover of God ( Bhdgavata? Dlnarma ), which touch 
Knowledge as well as Action, his faint heart fails, he is 
asked to take refuge in union with Him, renouncing all 
action as well as desire of the pleasure derived from the 
senses ( Athaitadapyashakto' si kartum Madyogamashritah / 
sarva karmaphalatyagam tatah kuru 1 1 B. G. XII. II ). This 
alternative proposal is the second Bhagavata Dharma 
recommended to one who wishes to perfect his Knowledge 
of the Self but who, at the same time, does not like to 
trouble himself with any action for the purpose. He 
has, therefore, to do nothing but dip his Reason into 
the ocean of the Self so as gradually to let it dissolve 
itself into the Self. This is what the Blessed Lord 
means when He advises Arjuna to let go all duties and 


1 Of. Taisefi sarvatra Matefi bhajatafi / sarva Mi hotafi j atari. / she sha 
javuni tattvatdn / Miohi hofisi // Jnaneshvari , 

Sa gunan samatityaitan. Brahmabhuyaya kalpate— B. O. XIV. 26. 

2 Of. Parantu he Bh&gavata dharma / sparsbale jnana ani sparshale 
karma / jefi bolila Jagaddh&ma / 1 Manmanabhava Madbhakto Mady&ji 
M&m namaskuru * // Dusara Bh&gavata dharma / to nase sparshala karma / 
sarvahi takanefi fori Brahma / jefi sarvarupa, dshraya tayacha tya dharmifi // 
G&ra udakaohi udakifi / budavifcafi haluhalu vigharecha kifl / taisa sarvdkara 
sarvesha tya uttama shlokin / jo budi de to hoya ananya tadbhakta // 
YathcLrthadipiM. 
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fly to Him, making Him his single refuge ( sarva dharmdn 
parityajya Mdmekam shardnam vraja ). The germ 1 of 
this course, however, lies in giving up all 
desire of the pleasures of sense-objects or, at least, in 
resolving to do without any such pleasures, as stated in 
Chapter XII. II ( Phalatyagam ). Arjuna would thereby 
make his Reason steady, for which he is so very anxious 2 3 . 
He is, therefore, told that he should not grieve ( ntd 
shuchah ), as the Personal God, Whom he worships, 
would truly set him free from both Sanchita and Kriya- 
m&na ( Aham tvd sarva' pdpebhycfi mokshayishydmi ), which 
include sin as well as merit, and enable him to enjoy 
Living-Freedom. For, even merit, like sin, fetters by 
producing births and deaths, although the former 
yields fruit in the shape of worldly pleasure and the 
latter in that of pain. Both are, after all, chains, one of 
which that shines is made of gold and the other of iron. 
Unless they are shattered, it is impossible to obtain 
Freedom. The words 1 sarva pdpebhyo’ {Lit* from all sins) 
cannot, therefore, refer here to the sins caused by the 
neglect of one’s duties enjoined by the Vedas, such as the 


1 Of, Evancha tstkuni sarva dharma / sodoni Vedokta svakarma / 
sharana j&ven, tyachen hen varma / kin vishaya sukhechchha jari fcaki // 
Te soditanhi sutemt j toditanhi tutena j tathapi sukha ten nalage mhanuni 
man& / tyaga yukta sadhaken karava // Vishayasukha fcy&gi / houni maga 
sarvft svadharmaaa tyagi j maga sarvatma bhaven yogi / dhy^na karitan 
bimbalA dekhe to ty^ga // YathdrthadpUka. 

2 Of, Ye vishayifi chintatura / hota atyanfca Pandukumara / kin 'jnana 
bolila ha Sarveshvara / pari ya svasvarupin bthifci kaisi maja b&ne’ // 
Yatharthadipika . 

3 Of. Tadadhigame uttarapurvaghayorashlesha vinashaa tadvyapade- 
shat /j Brahma- Sutra, 

Kifi eka Matefi ye sharana / takuni sarva dharmaoharana / maga Mi 
tuzen sanchita kriyamana / n&shina jnana dridha bimbavuni /J Yathartha- 
dipika. 
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Pancha mahdyajnas 1 , etc., especially when it is declared 
emphatically in Shri Bhagavata that he, who surrenders 
himself to the Personal God with a firm belief that He 
is no other than the Self, is neither a servant nor a 
debtor of the Gods, sages, manes, &c. ( Devarshi 
bhutdptanrindm pitrindm na kinkaro ndyam rinicha rdjan / 
sarvdtmand yah sharanam sharanyam gato Mukundam 
parihritya kartam ). In the next verse, Shri Krishna 
describes the nature 2 of the persons^ to whom Arjuna 
should not reveal this secret Knowledge, as it would do 
them no good. 

ft % \ 

sr * ** m II li 

“ Tell not this to one who lacks discrimination and 
never to one who has no Love for Me i nor to one 
who desires not to listen and who does not wait 
on you, nor yet to one who calumniates Me/* 

Arjuna is asked here to hide this Knowledge given 
in the Gita, which is the essence of all the Shastras 
( idam 5 te na vdchyam ), 1st, from him who has no power of 
deliberation (ndtapaskaya*), the power being the result of 

1 Gf. Vedadhyayana ha Brahmayajna ; svadhakaranen pitar&nsa 
ahuti denefi. ha Pitriyajna ; svaMkaranen Devansa ahuti denen ha Devayajna, 
bhutana bali arpana karaneh M Bhutayajna, atithi bhojana ha Mannahya- 
yajna, he Pancha Mahayajna hota, — Purushdrthadipihd. 

2 Of. Haitattoaya dambhikaya shAthayacha / ashu shrushorabhaktay a 
durvinitaya diyatam // Shri Bhagavata. 

3 Of. 1 Idam * mahanije bed Gitakhya / sarva shastrartha rahasya 
dekha — Ohitsaddnandalahari. 

4 Gf. Tapasa Brahma vi j i j nasasva— Bhriguvalli. 

Evancha tapa shabden vichara / jy£ vicharen kale nirvikara / jefchefi 
nase to prakAra j tethen Arjuna 1 hefl tuvAS na sangaven // KalpavrikshA- 
chefi bija vimala / tenhi ukhara bhumivari peritah mshphala— Yathartha* 
dipihd. 

Vichara vAfichuni j na pavije eamadhana // Tuhdrama M'ahdraja. 
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the pious acts performed either in this life or in the past 
life, because even the seed of the Divine Kalpavriksha 
( Tree that fulfils all desires) is not able to bear fruit in 
that barren soil ; 2nd, from him who is without the Love 
of God ( ndbhaktaya 1 ), the force of ‘kaddchana 9 ( never) 
being that it is not at all to be revealed to him until he 
becomes a Lover, and not that his being at one time a 
non-worshipper of God ( abhakta ) makes him ineligible, 
for ever, to receive.it ; 3rd, from him who does not lend a 
willing ear to his instructions and who does not serve 
him as Preceptor ( nachdshushrushave 2 ), as the word * chd * 
suggests both the meanings of ‘ shushrushave 9 ; and 4th, 
from him who finds fault with God or speaks ill of Him 
( na cha Mam yo'bhyasuyati 8 ), in spite of His decla- 
rations that He does not produce the idea of agency, 
nor actions, nor yet the chain of action and fruit ( Na 
kartritvam na karmdni lokasya srijati prabhuh &c . — 
B. G. V. 14 ), and that the birth and action of His 
Incarnations being Divine (Janma karmacha Me 
divyam—B. G . IV. 9 ), are not to be judged by the human 
standard ( Avajdnanti Mam mudhd &c. — B. G. IX. II ). 

1 Cf. Evancha Bhagavadbhakti nahin jonvari / kadapi sango naye 
tonchavari / tocha jari sadbhakta hoy a tari / kan na sangaven ben 
eha9tra ? /j Yatharthadipika. 

2 Of. Shushrusha seva mhanuni vakhaniti / ani shushrushfi shravanachi 
ichchhahi mhanati / parantu he doahi artba lagati / agafcya yethefi // 
Dvividhahi sashrusba / aaela jyala, tyacha purusha / Gita s&ngavi ya 
vishesha / ‘cha’karen Deva suchavi // Kin shravanachi ase adara / to 
vaktayachi seva kari sadara / shra vanih jyala anadara / to kan sadara sevila 
vaktayaten ? // Yatharthadipika. 

3 Cf. To sukbaduhkha data kevala / parantu deto karmanurupa phala / 
aiseh mhanataii mhanati khala / kin karmen tochi karavito // Yathartha - 
dipihd. 

‘Na cha Mam yo’bhyasuyati ’ mhanije / Mi Bhagavanta Vasudeva ha 
manoshya bolije / asarvajnadi gunakarma manije / nindadi dvesha vistarije 
Mazachi // Chitsaddnandalahari . 
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Similar instructions are also given to disciples in the 
Bible, where it is said “ Give not that which is holy unto 
the dogs, neither cast ye your pearls before swine. ” — 
Matt . VII, 6. Shri R&makrishna Paramahaflsa observes ; 
“ A good and experienced preceptor does not entrust to 
a worldly man valuable and exalting precepts, for 
he is sure to misinterpret and misuse them to suit his 
own mean designs. ” Arjuna now thought it advisable 
for him not to impart the secret Knowledge to anybody, 
as it was a difficult task to ascertain whether the hearer 
possessed the necessary qualifications. Shri Krishna, 
perceiving this, tells him, in the next two verses, the 
inestimable advantages of impressing the importance 
of the Supreme Love of God on the mind of His Lovers. 

^ tot api i 

’TO q r ftWcTO gEI! II II 

srf^RTT if ^ cTOTT^r: ^ II V*. U 

“ He, who shall declare this supreme secret among 
My Lovers, extolling Love for Me, shall surely 
come to Me, No one Is there amongst men jyho 
does dearer service to Me than he, and there shall 
never be another on earth dearer to Me than he.” 

The aspirant who, without being afraid of any 
criticism, declares boldly this supreme secret ( yaidam 
paramam guhyam 1 abhidhdsyati ), that all is VSsudeva 
( Vdsudevah sarvamiti ), which is not only the substance 2 

1 Of, Avalambuni Bhagavadvakyatefi / na bhitan itara tika p&nditya- 
tefi / shreshtha sarvanta bhakti, aisen M&zya bbaktafitefi / Gita saDge, to 
Mateficbi pave ha artha // Tat hart hadipiM, 

2 Gf, Aga l hefi guhya paranja / mathana karuni sarvahi nigama / 
kadhilen kifi sarvahi Micha Purushotfcama / guhya uttamottama hefi aiaefi // 
Tatharthadipihd, 
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of the whole Gitfl but also that of all the Vedas, shall, 
without the slightest doubt, go to Him ( Mdmevaishyalya- 
sanshayah ). But, to secure this result, two conditions 
are necessary, viz., 1st, that the Truth should be 
proclaimed in a particular manner, viz., by extolling the 
Love of the Personal God ( bhaktim Mayi par&m 1 kritvd ) 
and 2nd, that the secret should be revealed to the Lovers 
of God alone ( Madbhakteshu ), because others, who have 
no Love for him, will not care to know it. In his 
-commentary on the Shandilya Sutras, Svapneshvara too 
says that, in this 68th verse of Chapter XVIII, “ we 
have that the result 6f the teaching of the Doctrine of 
Love is the attainment of the state of Brahma.” If, how- 
ever, ‘ Bhaktim Mayi par&m kritvd ’ is understood to mean 
* with the highest Love for Me ’ or * having shown the 
highest Love for Me’, as suggested by some comment- 
ators, it is evident that, when the Love itself alone is 
able to draw the devotee close to God, he receives no 
fruit 2 of his preaching, which must be acknowledged 
to be the most important factor in the whole affair. 

1 Gf. Parantu je riti karuni / hen parama guhya vfikhanuni / Maja 
pavela mhanoni / mhanato te riti Arjuna aika // Kin sarvatra ya Gitefita / 
bhaktifcenchi Mi Bhagavanta / shreshtha karuni atyanta / sarvan parisa 
bolilon II Taishioha riti avalambuni / jo Mazyfi thain bhaktitefichi thora 
karuni / Mazya atishayokti karuni / jo sangela // Avalambuni aisi riti / fmi ' 
Angela Mazya bhaktaiicba prati / bhakti thora aiBi vyakhya karila sumati ( 
to nihsafiehaya Matefichi pavela // Sarvanhuni bhaktichen shreshthapana / 
mhanuni karitafi nirupana / vina Bhagavadbhakta kavana / ishta manila tya 
nirupanaten ? // Tatharthadipikd. 

2 Cf. Kin para bhakti jyanefi keli / tyasa ya, vafichunihi je prapti 
bolili / techi tyatenchi ya nirupanefihi jali / visheeha kona to nirupanacha // 
Pr&pti techi Gitdrtha nirupanen / je sarvatma bhakticbya dxidhapanefi / 
kin Gitartha nirupanificha abhyasahi vinen / honara jnanin paripaka Sni 
dridha nishtha bhaktiobi // Sarvatma bhaktichen dridhapana / tencha 
jn&na paripakacheh lakshana / yichenchi nanva Kamalekshana / nija prapti 
bolatase // Tatharthadipikd , 
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* Bhaktim Mayi par dm kritvd’ shows, therefore, the manner 
in which the secret is to be told, and is not an additional 
duty imposed upon the preacher. Here, if one were to say 
that the aspirant cannot go to God unless his Knowledge 
becomes perfect, it is to be understood that this 
sort of preaching alone will enable him to make his 
Reason steady, without the help of the other means 
suggested for the purpose in the Gita. For, nobody can 
impress upon the mind of others the Love of God unless 
he enjoys 1 it himself, and every such effort of his 
naturally increases 2 his own Love of the Supreme 
Being. Similarly, in Shri Bhagavata, the same reward 
is guaranteed to those who preach freely the Love 
of God among His Lovers ( Ya etan Mama bhakteshu 
sampradadyat supushkalam / tasyaham Brahmaddyasya 
daddmydtmdnamdtmana ). We find in Yasna L. 5- also : — 
" O righteous Mazda Ahura, grant complete bliss 
to him, who propagates Thy religion, by extending 
to him powerful and public aid, that thereby (he) 
might betsow on us happiness with all his might.” 
There is no one among men (i.e., persons 3 who know 
their duty or interest ) who performs dearer service to 
God than such a preacher ( na cha tasmdn manushy&shu 
kashchin Me priyakrittamah ), who does not steal the true 
meaning of the Gita in writing a commentary or in 
giving oral lectures, and there shall be no other more 

1 Of \ Have we not opeaed thy breast V. When thou shalt have 

finished thy prayer, labour in preaching the faith ; and make thy supplication 
unto thy Lord.— Al Koran , Chap. XOIV. 

2 Of. Whoever atriveth to promote the true religion, striveth for the 
advantage of his own soul ; for God needeth not any of His creatures.— 
Al Koran, Ohap. XXIX. 

3 Of. Je manushya mhanaje svahita tatpara — Yathdrthadipika . 

Jnaoiyafi karmathan tapasan / iyah khunechiyan manusafi / mazi to 

eku aisa f padhiyen Maja // Jmneshvari . 

24 
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beloved by Me on earth than he ( bhavita na cha Me 
tasmdd anyah priyataro bhuvi ). The words 1 manushye* 
shu n (among men) and ‘bhuvi’ ( on earth ) show that, 
as all seats or positions in the other worlds are to be 
earned here only, he secures the highest of all, viz., 
the Anadi Vaikuntha. Now, since the hearers of the 
Bhagavad-Gita must be God's Lovers ( Madbhdkieshu ) 
only, they too, being as dear 2 to Him as the Preachers 
themselves, reach the same goal. In the next two verses, 
Shri Krishna mentions the fruit gained by those who 
repeat or hear the Gita without understanding its 
meaning. 

grwwrrr i 

ttrt. il vs® ll 

5flMr^R.STT^ITr5^^nJTT^II || 

“ And he, who shall study this Cosmic Dialogue of 
ours, will have worshipped Me by the sacrifice of 
Knowledge — thus I deem. And the man, also, who, 
full of Faith and without carping, merely hears it, 
will be freed from sin and obtain the holy worlds 
of the righteous. ” 

This Dialogue between Shri Krishna and Arjuna 
( imam 3 sahvddam dvayoh ) is said to be one which relates 

1 Of. ‘ Manufihycshu ani ‘ bhuvi ’ / ya doii padiil aisen suchavi j kill 
yethefichi yacha dehin sadh\ a padavi ; / tetheri be padavi ekacba Gitartha 
vaktyatefi // Shresht.hatva bhakticiia vatharthi / pragata karuni, Gitdrtha / 
bhaktanea saiige, tyacha purunbartha / jo ya don shlokin bolila // To 
anya lokifi. nase / Devadi jamnifihi na gavase / kin to Vaikunthih Bhagavad- 
rupa vase / paya mastakin thevuni <ievanchy& // Tat hart hadijnhi . 

2 Of. Tyanta arthavakta aiy.nta / priya, bolatail shrotehi bolila— 
Yathdrthadipika , 

3 Of. Aga 1 ha Muza tuza RMiivada / jo dhurmya, jyafita saguna bhakti- 
cha advayanauda / sad^arma jo Mi saguna Govinda / tocha advaya sarvahi 
mhanuni jl Ten Raja Vidya Raja Guhya prakarana / jethen kevala advaita 
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to the Personal God, Who Himself has become the 
Universe ( dharmyam ) and Who is the Impersonal Brahma 
plus Mitya or Suddha Sattva, and not to the Impersonal 
Brahma alone, which is nirdharmam (without qualities). 
It is for no other reason that this Gitii is called the 
‘ Bhagavad-Gita ’ (the Song of the Lord of the Universe), 
its author, 1 Bhagavan’ (Lord of the Universe), 
and the Knowledge of the Divine Power (Yogamaish- 
varam ) imparted in it, ‘ dharmyam 1 ’ (Cosmic) or, more 
accurately, ‘dharmyamritam’ (Cosmic Spirit ). He, who 
repeats ( adhyeshyatecha yah ) this Divine Lay always 
with Love, is said to have worshipped the Personal 
God by the Sacrifice of Knowledge {jnana yajnena* tend- 
ham ishtali syam ), as, thereby, he is sure to secure puri- 
fication of Reason and acquire Knowledge of the Self, in 
due course, to be able to perform the Sacrifice. The 
daily reading of the Gita is a seed which will, in time 
( bahundm janmanam ante, i.e., at the close of many 
births — B. G. VII. 19 ), produce the fruit of Knowledge. 
Such is the determination or conviction of Shri Krishna’s 


bodhachen vivarana / tenhi dharmya mhanuni navamin Mi Narayana / 
bolata jalon // Srigara tarauga dharmfisahita / heraa alankara dharmanvita / 
kirana jalabhasa dbarmayuta / jagadakara dharmayukta chaitanya taisen // 
Yatharthadipika. 

1 Of. Jnaua aiseil auubhavavcn / ten ‘ dharmya 1 mhanuni bolavefi / 
nasoni jada jaga dekbaven / ten atarkya yukti chaturya Isbvarachen // 
Yatharthadipika. 

2 Gf. Sbreyan dravyamayad yajnafc jnana yajnah Parantapa — B. 6. 
IV. 33. 

Aga ! pani mhanuni pajileS. / tathapi tefi amrita piini na j&len / pitAfl 
pitan ten godachi lagaleh / amrita na kalonibi pajitan // Taisa nakalonibi 
Gitartba / mbane patba vachi dbaruni bhavartha / tari Mi ton aisen manitofi. 
yathartha / kin jnana yajnen tyanen Maja yajilen // Yatharthadipika . 

Tenen jnananalin pradiptin / mula avidyechiya ahuti / tokhavilA hoy 6 
sumati J paramatma Mih jj Jnaneshvari , 
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purest mind ( iti Me 1 matih ). Nay, even the man who, 
without understanding the meaning of the verses of the 
Giti, simply hears it with Faith and does not find fault 
with God ( shraddhdvari 2 anasuyashcha shrinuyadapi yo 
narah\ released from sin ( muhah ), shall enter the radiant 
worlds reserved for men who perform pious acts, such 
as Ashvamedha and other sacrifices ( shubhdn lokdn pra- 
pnuyat punya 3 karmandm). In the next verse, Shri 
Krishna puts a question to Arjuna with a view to ascer- 
tain whether the whole advice given by Him has 
produced the desired effect. 

suf^pssjra- vr$ MhEratu #?r*rr i 

spfcsni II VSR II 

“ Has this been heard by you, O Partba ( Son of 
Prltha) !, with mind intent ? Have your Ignorance 
and the Delusion caused by it been destroyed, © 
Dhananjaya ( Wealth-winner ) ? 99 

The Blessed Lord, first of all, asks Arjuna whether 
he has heard all that came out of His lips ( kachchide - 
tachchhrutam ). But as, sometimes, when our mind is 
engaged elsewhere, it happens that the words which fall 
into our ears do not make any impression on it, He 
enquires whether he has heard the discourses with single- 
pointed mind (ekdgrena chetasa). Lastly, He wishes to 

1 Of, Mati mhanaje sattvavritti buddhi / jy& vrittinen niscbayachi 
siddhi I aisi tattvaoaukbya shastriu prasiddbi / evancha mati shabden 
nischaya apaU suchavi // YathdrthadipiM, 

2 Cf, Ani 8arva margiii ninda / sanduni astM shuddha / Gita- 
shravanifi shraddha / ubhari jo // Teyachan sbravana samputin / Gitechin 
aksharen paithin / hofifci na tavaS uthauthi palechi papa // Jo iyen Gitechin 
aksharen / jetulin karnad varen / ghe tctulin ho2ti pure / ashvamedha kin // 
Mhanauni shravauen p&pefi jafiti / ani dbarmu dhari unnati / teneS svarga 
rtjya sampati / lahechi ,sheshiii // Jndneshvari, 

3 Of, Jy& shubba lok^ntefi sumati / aganya punya karanarachi jati j 
tya Bbubka lokaneha prati / jato jo ugihi Gita ayake // YatMrthadipiM. 
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know whether the two kinds of Knowledges— Vyatirekai 
and Anvaya, — imparted by Him have destroyed his 
ignorance of the true nature of the Self and the false 
belief that the Self is this frail body, as well as the 
delusion caused by them, viz- , that the world is a reality 
(i kachchidajnana 1 sammohali pranashtaste). By calling 
Arjuna by the name of Dhananjaya \ He shows that He 
knows that he has already won all the wealth of 
Knowledge, but He wants to hear the fact from the lips 
of the disciple himself for the satisfaction of the 
world. Arjuna gives a suitable reply in the next verse. 

sRfc&r era* a* ii \s* ii 

“ Destroyed is my delusion and I recollect myself by 
Thy Grace, © Achyuta (Undegraded One) ! I stand 
freed from doubts. I will do as Thou dost bid. ” 

When Arjuna heard the question of the Blessed 
Lord, his eyes flooded with tears 8 and his throat 
became choked. He, however, controlled his feeling 
and attempted to speak, but, in his joy, he answered 
the query about the Anvaya Knowledge first, by saying 
that his delusion had been destroyed (nashto mohah ), 

1 Of. Aga! tuzeil atmavishayin ajnana / jy&stava atyanta gahana / 
jo moha nanatva bhiina / to nashald kiii n& n&shala ? // Ki2 adhin atma 
rajjuchen ajnana / maga nuna jadatva sarpa bhana / aisen dvividha ajnana 
nashi jnana / ten ya Gitenta upadeshilen // Tathdrthadipihd . 

2 Of. Kin dhana jinke to Dhananjaya / tari tuja prapta jalefi akshaya / 
tathapi tuzya mukhefi kalaven nischaya / sarvfinsa mhanuni pusatasen hd 
bhava II Tathdrthadipiha. 

3 Of. Aisen Devachen vachana / parisatan premen bharale lochana / 
kantha datala, tathapi Arjuna / sambhaluna bolato ha shloka // Yathartha- 
dipihd . 

Netrayugulicheni oten / anandamritachen bhariten / osandata tefi 
magTaautefi / kadhauniyan // Jmneshvari, 
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and then that about the Vyatireka Knowledge, in the 
words * smritir 1 labdhd ’ (lit. remembrance has come), i. e. f 
that he had realized the Self, although the questions 
were put by Shri Krishna in the natural 2 order, whjch is 
necessarily the reverse of that followed by Arjuna in 
his replies. For, nobody would be able to see the 
thread in a piece of cloth unless he knows what a thread 
is. With a deep sense of gratitude, however, Arjuna 
acknowledges the fact that he secured this Supreme Bliss 
through the Master’s Grace (Tvat prasddat) and says 
that he stands freed from all doubts (sthitosmi gata- 
sandehah 3 ). He is now quite prepared to fight according 
to Shri Krishna’s word ( karishye vachanam Tava 4 ), 
because he knows from Verses 58-61 of this Chapter that 
Prarabdha must be exhausted by enjoyment only. In 
the next five verses, the last of this Chapter, Sanjaya 
gives Dhritarashtra his own views about the Dialogue as 
well as about the result of the war, which he anticipates. 

T&i =sr JT^T?rrc: l 

i tagfr uqi n u 

qtn n vs^ 11 

1 Of. Aham Brahma e smriti prapta thai cbhe. — Dvivedi, 

2 Of. Adhin apana kavana / he kalavi khuna/maga jada tarangasa 
chitsindhupana / ty& chitsindhuyogen kalata^e // Avalambuui ha krama / 
upadesha kranaefi puse Purushottama / Arjuna adhi rahane gela moha 
bhrama / nana jadatva bhedacha // Yathtrth'idi pika, 

3 Of Sarva sandeha nivritti houni rahilon j ai 1 ije — ChiUadananda- 
Ithari. 

4 Of. At&& k§ya karanara? tari Tuz?a bola / mastakin dbaruni 
varbena // Kiil prarabdha karmacha kshaya / bhogefichi karuni aisa nirnaya / 
30 Tun bolilasi to nisohya / dharila Shri Krishna I // Devd 1 bolilasi goshti 
aiai / kifi hen ahank^refi na miinisi / tari tuil Arjunsi I v&y&il jasi / ki£L 
svabh&va janifca karmen tun nibaddha // Yathdrthadipika. 



375 


51% 


^ gi§i*. II vs% ii 


<ra srejrq i 

f^Rqtr *r qiR. trr. iRr m sr g* jsr*. n w ll 

^■sf ^sg-?:: f^»r[T ?nr qpif «rg^t i 
?rq sfn'isro'r 5jf%#rr sfn^ilf^q n ^ u 

srnfa^rrar toiw 


HWSnRTS'RR: IM C II 


“ Thus did I bear this Dialogue between V&sudeva 
(the God Who dwells in the Universe) and the high* 
souled Partha (Son of Pritha), a Dialogue, most 
wonderful, that caused my hair to stand on end* 
By the favour of Yyasa I heard this supreme secret, 
(this) Yoga, from the very lips of Krishna Him* 
self, the Lord of Yoga. 0 king !, remembering 
and (again) remembering this wonderful and holy 
Dialogue between Keshava ( ka*isha-va , /. e„ friend 
of both Brahma and Shiva) and ftrjuna, I rejoice 
again and again. And remembering and (again) 
remembering that most wonderful Form of Harl 
(Who averts the evils of His worshippers) also, 
great is my amazement, 0 king !, and I rejoice 
again and again. Wherever is Krishna, the Lord 
of Yoga, wherever is PSrtha ( Son of Prithfi ), the 
archer, there, in my opinion, are fortune, victory, 
prosperity and eternal Justice. Thus ends the 
Eighteenth Chapter, entitled ‘The Yoga of Libera* 
tion by Renunciation*, in the dialogue between Shrl 
Krishna and Hrjuna on the Yoga Philosophy of the 
Knowledge of the Eternal in the glorious Upanishads 
of the Bhagavad*Glt£»” 



Sanjaya, who was given by his Preceptor, Shri 
Vydsa, the power of knowing what happened in both 
the armies on the battle-field, is overjoyed to hear this 
Dialogue, because he learnt thereby two things which 
were entirely new to him. For, although he had acquired 
from his revered Preceptor complete Knowledge of the 
Impersonal Brahma ( Nirguna Jnana ) by both the 
Vyatireka and Anvaya methods, yet, he was ignorant 1 2 of 
the Knowledge of the Personal God ( Saguna Jnana ) 
called the Royal Science, the Royal Secret ( Raja Vidyd 
Raja Guhyam ), imparted to Arjuna in Chapter IX. 5 
in the words * Pashya'Me yogamaishvaram 1 (behold my 
Divine Power ), and had not seen before the Cosmic 
Form ( Vishvarupa ) shown to Arjuna by Shri Krishna 
by giving him His Own Divine Eye ( Divyam dadami 
te chakshuh pashya Me yogamaishvaram — B. G. XI. 8 ). 
He, therefore, acknowledges to have enjoyed these two 
blissful experiences by saying that the Dialogue, which he 
thus heard ( ityaham sahvadamimam ashransham) between 
Shri Krishna, Whom he calls Vasudeva or the God 
Who dwells in the Universe, and Arjuna, whom he calls 
4 Mahdtmd 2 1 or one whose Reason is so vast that it too 
realizes the Self to be the whole Universe ( Vasudevasya 
Pdrthasya cha mahatmanah ), is wondrous ( adbhutam 3 ) and 


1 Of. Evancha Sanjaya jnani, tyfda / guhya upadesha ha vatala / 
kin yoga aishvara navhata aikilfi / yahuni purvin Gurumukbeh // Hen 
guhya anubhaven kalaien / viBhvarupa dolan dekhiien / hen adbhutadvaya 
rekhilefi. / hridayifi Sanjayacbya // YatharthadipiM. 

2 Qf. Ya bh&ven karuni / mbane, mahatma mhanoni / atma shabden 
buddhi suchaYuni / anubhaven Vasudeva tohi mhanatase// Yathdrtha - 
dipika . 

Taisa Shri Krishnu Parthu aisen / hen angachi pasih dise / maga 
sahvadifi ji nase / kahinchi bhedu // Jndneshvari . 

3 Of. Sanvada mahd adbhuta / kin sagunarupin advaita / mifchya 
bhasarupen hi dvaita / nure jethefi // Yatharthadipika. 
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soul-thrilling (roma harshanam *) or such as causes his hair 
to stand on end. He sees no difference whatever between 
the Master and the disciple. This supreme secret 
(etad guhyam 2 param), known as the Divine Power ( yogam , 
yogamaishvaram\ he says he heard through the 
favour 3 of Vyasa (< aham Vydsa prasddachchhrutavdn ) from 
Shri Krishna, the Lord of the Divine Power, Who 
proclaimed it in person ( Yogeshvardt Krishnat sakshat 
kathayatah 4 svayam). This Knowledge 5 , he did not 
receive from his Preceptor, because, although it cannot 
be acquired without Self-realization, it is not every Jnani 
that gets it. It is the rare privilege of only those Jnanis 
who continue the Worship of the Personal God even 
^after Self-realization ( Mdncha yo'vyabhichdrena Bhakti 
yogena sevate — B . G. XIV. 26). He, therefore, tells the 
king Dhritarashtra that, when he remembers over and 
over again the wonderful talk of Shri Krishna and 

1 Of. Mhanije Brahmananda dohifi / nimagriat/i pavala pabin / roman- 
chita svedadiken dehifi / kshana eka samayin savadhana // Chitsaddnanda- 
lahari. 

2 Qf. Mi shishya Vyasacha / didhala jyanen Brahma siiksbatkara 
siicha / tathapi Yogaishvara Jagannivaeacha / heS jaga aisefichi mhanuni 
mi neneu // Majahi maza Gurunatha / Vyasa karita jjtla sanatha / pari 
sagunayoga aishvara ha Jagannatha / bolatau samajala maja ray& I // 
Tat hart hadipi lid. 

3 Of. The boon granted by Vy&sa was 4 Sanjaya shall know all 
things, whatever is open as well as whatever is secret, whatever takes place 
during the day as well as whatever takes place at night, he shall know 

even that which is only thought of in the mind * The Hindu 

Philosophy of Conduct by M. Banydchdrya. 

4 Of. Sakshat Bhagavanten bolilen / tefichi my&n svayen Syakilefi. / 
hen kanhin paramparen karuni nahiS. alen / bMgya tbor^valen ananda 
manin Jj Chitsadanandalahari . 

5 Of. AM ha yoga aishvara anubhava / je Brahmanubhavi tyafisahi 
abhinava / parantu jaya jnaniyaea bhaktichen vaibhava / tyalacha anubhava 
ha ghade // Vyasa shishya anubhavi / tyasahi he goshti vafcali navi / mhanoni 
bolatan suchavi / kin hen guhya adbbuta aikilen // Yathdrthadipiha. 
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Arjuna ( r&jan sansmritya sansmritya sanvddamimam 
adbhutam KeshavdrjunayoK ), he rejoices again and yet 
again ( hrishydmicha muhurmuhuh 1 ). He calls it * puny ant 1 * 
(holy), because whoever listens to it with understanding, 
soon becomes fit to acquire practical Knowledge of the 
Self — nay even one, who listens without understanding, 
earns extraordinary merit. As for the Soul, who actually 
realizes it, he destroys both merit and sin and enjoys 
Eternal Bliss. Sanjaya now makes a special reference 
to the Vision of the Cosmic Form ( Vishvarupa darshanam) 
by saying that, when he remembers over and over again 
the excessively wondrous Form of Hari or the God Who 
dispels evils ( tachcha sansmritya sansmritya rapam 
atyadbhutam HarehP), there is no tongue to reach his # 
marvel (vismayo me mahan *) and the Bliss he enjoys 
again and again ( hrishydmi cha punahpunah). Sanjaya 
did not like 5 the taunting remark made by Dhritarashtra 

1 Gf Smaron smaron aseharya viltata / ‘ muhurmuhuh * mhanije 

varariv&ra hota / 4 hrishyami cha * harsha pavalon nischita / romancbita 
pratikshanin // Ohitsaddna nd alah ari, 

2 Of, Aisa ha safiv&da punya / punya yachyu shravanen aganya / 
ua karitan tapa na sevitan aranya / puny a aganya sadbaranasahi // Jyansa 
Gitartha anubbava ghado / tyanchen punya ani p&pahi ude / anubhava 
vanchuni artba thain pade / tari aganya sadhana anubhavacheii // 
Tat hart hadipikd, 

♦Punya* mhanaje shravane karuna / ha p&pahara ‘ Keshavarjunayoh ’ 
jana — fJhitmddnandala h ari. 

3 Cf. Divya drishti Arjuna lake j divya chakshu karuni vishva p&he / 
to tyahuni purvin maja ahe / vara maziya Guruchd // Kin sena dvayailta 
jeil vhaven / tefL avayhen maja disaven / te jadabhranti haruni Devefi / 
jaisen Arjunasa taiseflcba maja davilen, // Tat hart kadipilul. 

4 Of ‘Tachcba’ mhanije ten vishvarupa jana / he Raj an ! ‘mama 
mah&n ’ visraaya sfingena / maja maha vismaya hota puma / ataeva 
sampurna harsh atefi pava^oS // Ohitsaddnandalahari, 

5 Of 1 Dharmakshefcre Kurukshetre ’ yti shlokin / vyangoktine bolila 
kifi / putra maze asatafi* y& lokifi / rajya na ladhati Pandava // Te goshti 
Sanjayachya martin / khupata rutali hoti, mhanoni / uttara tya goshtichefi 
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at the very beginning of the Gita, to the effect; that the 
Pandavas were not the real sons of Pandu ( Pdndavdshcha ), 
and that the Kauravas, being his own legitimate sons 
(mdmakd eva), alone deserved to get success on the holy 
plain ( dharma kshetre ). He, therefore, in the last verse 
of the Gita, tells the blind king that he deems 
( matirmama ) that wherever is Shri Krishna, the Lord 
of Divine Power, wherever is Prith&’s son, th£ archer 
( yatra Yogeshvarah Krishno yatra Partho dhanur dinar ah), 
there are 1 fortune (tatra shri), victory ( vijaya ), prosperity 
or development of power, etc. (bhuti' 1 ) and eternal justice 
( dhruvd nitih). Here, Sanjaya also suggests 3 that the 
Preceptor who explains the true meaning of the GitS 
is himself Shri Krishna, and the Disciple who hears the 
explanation with Faith and Love is himself Partha. 

Thus ends the Eighteenth 4 Chapter, which is, as it 
were, the top stone of this edifice of the Gita. It gives 
a bird’s eye view of all the three parts of the whole 


athavuni / * jikade KriBhna tikade sarva ’ aiseii mhanatase ya ehlokin // 
Yatharthadipika. 

1 Cf. Shri etale rajyalakshroi, vijaya etale shatruno parabhava, bhuti 
etale uttarottara rajya laksbmini abhivriddhi ane niti etale nyaya. — Dvivedi . 

Evancha jetheii Gita / Shri Krishna Arjuna tetbencbi tattvatii / tethefL 
shri, vijaya, bhuti, niti ya amrita ! je seviti techi dhanya JjYathdrthadipiM . 

2 Of. Jethen svayen Shripati / tetbenchi nana vibhavarupen vibhuti— 

Yathdrthadipilid . * 

3 Cf. Tochi Partha jo kari Gitarthaohefi shravana / ani vakta tochi 
Yogeshvara Shri Krishna / aisen ya shlokin nipuna / Sanjaya suchavi // 
YathnrthadipiM . 

4 Of. Lokin tarhiii atbi aisen / jen dura uni kalaphu dise / bhetichi 
hatavase / devatechiye // Taisehchi etha ahe / jefi ekehchi em n adhyayeii / 
aghavachi drishtu hoe / Gitagamu ha // Ati arava odbyayo ha nohe / 
he ekadhyayi Gitachi ahc / jaifi vansarunchi gaye duiie / taifi vela k^isi // 
Jmne&hvari . 

Atharava adbyaya ha sarva Gita sh&strachA upasafiMra hoya — 
Qitarahasya , 
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Song. Shri JnSneshvara Mah&raja justly calls it a 
complete Gita of one chapter. It is indeed a source of 
very great joy 1 to the reader. It begins with the question 
of Arjuna prompted by a desire to know the essence of 
Renunciation {Sannydsasya Mahabdho tattvam ichchhami 
veditum — B . G. XVIII. /), i.e., with the enquiry about 
the qualifications necessary to make one eligible to 
hear the Git&, and it ends with his reply signifying 
his readiness to do the Master’s bidding (Karishye 
vachanam Tava — 23. G. XV III. 73.) i.e., with the expression 
of the complete coincidence of the Will of the Disciple 
with that of the Master, called Perfect Resignation by 
Archbishop Butler in the following passage : — 

“ Resignation to the Will of God is the whole of 
piety ; it includes in it all that is good, and is a source 

of the most settled quiet and composure of mind 

Nature teaches and inclines us to take up with our lot ; 
the consideration that the course of things is unalterable 
hath a tendency to quiet the mind under it, to beget a 
submission of temper to it ; but when we can add that 
this unalterable course is appointed and continued by 
Infinite Wisdom and Goodness, how absolute should be 

our submission, how entire our trust and dependence? 

Our resignation to the Will of God may be said to be 
perfect, when our Will is lost and resolved up into His ; 
when we rest in His Will as otfr end, as being itself most 
just and right and good.”— Joseph Butler , Sermon XIV. 

One who is devoid of such resignation 2 must always 
feel himself miserable. Thus, in Chapter I of this Gita, 
Shri Krishna prepares the ground for instruction by 

1 Of. Adhyaya ashtadasha saukhyadhama — Santas hloki . 

2 Of. Hoila prarabdhen jen honara / kariJa tencha Jshvara jefi asela 
karanara / ya nischayefi sam&dhanacha prakara / to nasatan bbayachi 
ayaghefi {/ Yatharthadipika. 
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instilling into the mind of Arjuna a strong feeling of 
compassion, while pointing out to him the relatives, 
teachers and friends gathered together ( PashyaitJin 
samavetan Kuruniti — B. G. L 25 ), which was otherwise an 
unnecessary step. This seed, as may be judged from 
Arjuna's sinking down, sick at heart, on his chariot 
seat, and casting away his bow and arrow ( Rathopastha 
updvishat visrijya sasharam chapam shoka sahvigna 
mdnasah — B. G . I. 47 ), with his eyes full of tears and 
turbid ( Ashruparnakulekshanam — B. G. II. I) and with a 
firm resolution not to fight under any circumstances 
( Yadi mam apratikaram ashastram &c. — B. G. I. 46 ), 
developed itself, in the course of the talk which passed 
between the two friends, into the sprout of Dispassion 
and Renunciation which was essential to qualify him to 
hear the Gita ( Sannyasya shravanam kurydt—Shruti ). 
The disgust of sense-objects enabled him to understand 
that Shri Krishna was not a mere friend but a Master 
too. Whose advice could alone give relief to'his troubled 
mind. For, we are told 1 by the Poet Moropanta that, to 
the Souls worried by the miseries of life, the company 
of Saints is a balm which surpasses exceedingly the 
very nectar of the Gods, and that the pleasure it gives 
makes one forget even the joy of Freedom. Arjuna, 
therefore, as a true Disciple, surrenders himself 
absolutely for advice to the Blessed Lord (Shishyaste’ham 
shadhi mdm Tvam prapannam — S. G. II. 7 ), Who teaches 
him the theories of the Sankhya and Yoga Philosophies 2 

1 Of. Sadhu samagama nivavi bhavadava taptafi fcasen Da amrita sara / 
sukha sadhu sangatichen moksha sukhachahi paditen visara // 

2 Of. Sankhyen atm a anatmata nivaduni yogenchi svatmaikyata / 

pahe ha na mare na marita ase atma asefi tattvatd // Adby&yin vadalil 
Paresha dusarya — Samashlola. 

SankhyefL atmatva nirdhara / yogen vrittishunya sakshatkara / sak£ra 
titukeu nirakara / vedanta gqhya // JS’igamasdra. 
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( Eshd te’bhihitd sdnkhye buddhiyoge tvimdm shrinu — B. G. 
II. 39 ), the former of which enables one to discriminate 
between the Self and the non-Self, and the latter to 
perfect the Knowledge of one’s unity with the Self. The 
object of this instruction is to convince the pupil that 
the Self is indestructible and actionless, in order that he 
may fight the battle of life with a free heart. The same 
point is impressed upon his mind again in Chapter 
XVIII. 17 , where it is said that he who realizes himself 
to be actionless and whose Reason is unmarred by the 
stain of desire, even though he slaughter all the people, 
he slays not and cannot be bound ( Yasya nahankrito 
bhdvo buddhiryasya na lipyate / hatvapi sa imahllokan na 
hanti na nibadhyate ). But why 1 should Shri Krishna force 
a being, who is actionless, to do any action at all ? The 
reply given in Chapter III. 5 is that no one can, even for 
an instant, remain, or rather seem to remain, actionless, 
for, helplessly is every one driven to action by the 
qualities born of Nature ( Na hi kashchit kshanamapi jatu 
tishthatyakarmakrit / kdryate hyavashah karma sarvah 
prakritijairgunaih // ) and that in Chapter XVIII. 1 1 is 
that embodied beings cannot completely relinquish action 
(Na hi dehabhritd shaky am tyaktum karmdnyasheshatah ) . 
Have we, then, to put up quietly with the consequences 

1 The fact is that so long as Arjuna, whose Reason had not yet 
become steady, felt himself, owing to previous tendencies, even after Self- 
realization, to be the doer of actions and tried to avoid war, he was .advised 
to fight ( ‘ Yuddhyasva ’ — B. O. XL 34 and 4 YadahanMramdshritya m 
yoisya iti manyase mithyaisha ' — B. 6 . XV UL 59 ), but as soon as the 

hearing of the theory of Prarabdha ( Svabhdvajena Kaunteya .prapsyasi 

tkdshvatam // B, O, XVIII, 60—62 ), which accounted for the actions 
that actually seemed to take place, fully convinced him of the truth that he 
was actionless and that the actions which seemed to take place were not in 
his control, he was asked to do as he pleased ( Yathechchhasi tatha kurvr- 
B, G. XV III, 63). 
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of actions which, whether good or bad, and whether 
done with or without desire, are said to fetter 
(* Karmabandhanah* — B. G . Ill . 9 and 1 Doshavat* — B . <?. 
XVIII . 3) ? No, there is a remedy 1 to avoid the evil 
effects ( Karmand pitrilokah — Shruti) of good actions, 
i,e,, the necessary and natural duties done without 
desire, which is to offer them as sacrifice to the Personal 
God, i.e., to worship Him alone disinterestedly with 
a firm belief that one is not the doer of actions ( Naham 

kartd etad Brahmarpanam proktam). *' Sacrifice ”, 

therefore, says Mrs. Besant, “ is a central teaching of 
all great religions.” But actions to which fruit is 
attached, and necessarily-prohibited actions, are to be 
abandoned altogether, because they are not accepted 
by God and their fruit cannot be prevented 0 Yajndrthdt 
karmano' nyatra loko'yam karamabandhanah / tadartham 
karma Kaunteya muktasangah samachara 1 1 9 B. G. Ill . 9 
and ‘ Yatah pravriiiir bhutanam yena sarvamidam tatam / 
svakarmand tamdbhyarchya siddhim vindati manavah // ' 
B. G . XVIII . 46). The result of this is Purification of 
Reason which secures Knowledge 2 , both Vyatireka and 

1 Of, Bbogen prarabdhacba, kshaya / aisa sakala shasfcrancha nirnaya / 
yakaranen Rukmiaipriya J karma samarpana mhane karareu apanaten // 
YathdrthadipiJtd . 

Sukrita vaidika laukika Pandava, Maja samarpuni tufi kari tandava / 
karisi homisi bhakshisi desire, Majamadkyen samarpita ten shire // 
Bhagavadddgya . 

2 Of, The Atman dwelling in all beings, does not make himself 
manifest to the eyes or the senses : they alone see Him whose minds have 
become purified and refined. Beyond all sound or form, beyond taste and 
beyond touch, infinite, without beginning and without end, yea, beyond 
even nature itself, is lie, the Absolute, unchangeable : and he who realizes 
Him, frees himself from the jaws of denth. But Oh, how difficult this is. 
It is like walking, say the bo >ks, on the edge of a razor. Long and perilous 
may be the way. Yet do not despair I 11 Awake I Arise 1 Struggle on, and 
stop not till the goal is reached I ” You have now seen that the one central 
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Anvaya, through the Grace of the Preceptor ( TadviddH 
pranipatena pariprashnena sevayd / upadekshyanti te jfidnam 
jndninastattvadarshinah // Yajjnatva na punarmoham evam 
ydsyasi P&ndava / yena bhutdnyasheshena drakshyasydtman - 
yatho Mayi 1 1 * B. G. IV. 34 & 35 and ‘ Asaktabuddhih sarvatr a 
jitdtmd vigatasprihah naishkarmya siddhim par am dm 
satiny asena adhigachchhati // ' B. G. XVIII. 49), and 
enables the aspirant to enjoy Living-Freedom by 
destroying his Kriyamana and Sanchita (‘ Api chedasi 
papebhyahsarvebhyahpdpakrittamahl sarvam jnanaplavenaiva 
vrijinam santarishyasi // Yathaidhahsi samiddhognir 
bhasmasat kuruter'juna / jnanagnih sarvakarmani bhasmasat 
kurute tatha // 9 — B. G. IV. 36 & 37 and ' Brahmabhuyaya 
kalpate’ — B. G. XVIII. 53). It is, however, to be 
distinctly understood that the Personal God alone 
( Yamevaisha vrinute — Shruti ), when pleased with 
such worship of Him, brings us in contact with a 
qualified Preceptor who is very rare 1 , and who 
imparts such full practical Knowledge, only when he 
considers us to be fit to receive it, and not simply at 
our request. Arjuna is, therefore, asked to take his 
stand on Karma Yoga (Yogamatishtottishtha Bhdrata — 
B.G.IV. 42), which is itself both complete Sannydsa or 
Renunciation (Sannyasastu mahabdho duhkamdptuma- 
yogatah j yogaynkto munirbrahma nachirenadlngachchhati // 9 
B. G. V. 6 and ‘ Sannydsena adhigachchhati 9 — B. G. XVIII. 
49) and complete Tyaga or Abstention C Karyamityeva 
yatkarma niyatam kriyate f rjuna / sangam tyaktvd phalam 

idea of the Upanishads is the necessity for the realization of the Self or 
Absolute Being . ^ —Swami Vwehlmnda. 

1 Gf. “ Shishya Guru bahu melaviti pari durlabha to jagi shisbya kari / 
Brahmachi houni ‘shishya ure tari te khuna shishyapanachi khari // Duhkha 
asatya anatma nishqdhuni satya sukhatmapanen uravi / duhkha asatya 
anatma mrigambuhi to kari satya sukhatma ravi // ” and “ Bhida na manuni 
detila sattTa guna sarise "—Vdmana Pandita. 
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* ‘ Tydgenaike amritattvamanashuh '■ — Shruti). In verses 10 
to 27' of Chapter VI, as well as in verses 51 to 53 of 
Chapter XVIII, we find the means given for making 
the Reason steady, which are known by the general 
term 1 2 The Practice of Yoga \ This is the First Part 
of the Git&, called Theology . The Second Part, which 
-treats of Cosmology , teaches us that the Universe is 
the Self 1 or God (‘ Vasudevah sarvamiti y — B. G. VII. 19 
and 'Bhuteshu Madbhdktim labhate par am* — B. G. XVIII. 
54). Arjuna is, however, given, first, the practical 
Knowledge of the Impersonal Brahma by both the 
Vyatireka and Anvaya methods in Chapter VIII. 3 
( Aksharam Brahma paramam) and, then, that of the Divine 
Power of the Personal God in Chapter IX. 5 ( PashyaMe 
yogamaishvarani 1 ). But this has to become perfect by 
constant practice 3 , if the aspirant wishes to secure 
Freedom. Shri Krishna, therefore, after describing in 
Chapter X, for the information of Arjuna, His Vibhutis, 
which he desired to know as they served to make his 
Reason steady in the Self (Etdm vibhutimyoganchaMamayo 
vetti tattvatah / so'vikampena yogena yujyate ndtra sahshayah // 
B. G. X. 7), and favouring him, at his special request, 


1 Of. Kin charftchara samula / jo paramatma sakala / to sva atmacha 
kcvala / jo priya sada kadhin vitena // Yathdrthadipikd. 

2 This is the first of the six attributes ( Shadgum ) of the Personal 
God, called Aishvarga or Power. The remaining five are: — D karma or 
Law (Ye yathd Mam yrapadyante etc.— IV. 11 ), Yasha or Glory (Sthane 
Hrishihesha Tam praJdrtyd etc.— XL 36), Shri or Fortune ( Bhohtdram 
yatjna tapaadm sarvaloka Ma hesh va ra m — V. 29), Jmna or Knowledge 
(‘ Mayddkyahshena 1 and ‘ Param bhdvam * — IX. 10 $ IT) and Vairagya 
or Dispasaion (Na Me kar map hale sprihd — IV. II). Vide Introduction 
p. 3-7. Yogaishwara is called Mahdyoga in Yogavasishtha and ‘Kurma- 
purana. 

3 This practice of Anvaya Bhakti is called Baja Yoga , vide 4 R&ja 

Yoga * of Shri Vamana Pandita. 

25 
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with a Vision of His Cosmic Form by giving him His 
Divine Eye in Chapter XI (Divyam daddmi te chakshuh 
pashya Me yogamaishvaram — B. G. XL 8), advises him, 
in Chapter XII, to worship 1 2 , with his mind, the Universe 
as the thought-form of the Personal God, like His Incarna- 
tions, and to penetrate his Reason into the Impersonal 
Brahma dwelling in it ( Mayyeva mana adhatsva Mayi 
buddhim niveshaya — B. G. XII, 8) and repeats the lesson in 
Chapter XVIII ( Buddhiyogam updsliritya Machchittah satatam 
bhava — B. G. XVIII, 57), Its ultimate result, viz., Saguna 
Mukti or Entrance into the Anadi Vaikuntha after 
the dieath of the physical body, which forms the subject 
matter of the Third Part of the Gita, named Eschatology , 
is discussed in natural order by the Blessed Lord, after 
describing in Chapter XIII how the perfection of the 
Knowledge of the Self or God consists in the thorough 
realization of Him in the Field and the Field-knower 
( * Kshetrajnam chapi Mdm viddhi sarva kshetreshu Bharata 9 
and ‘ Kshetra kshetrajnayorevam antaram jndna chakshushd 

ydnti te param’ — B . G. XIII. 3 & 34), This enjoyment 

of Living-Freedom or Jivanmukti and Supreme Love or 
Pard Bhakti , again specified in XIV. 26 ( Mdncha 
yo'vyabhichdrena Bhakti yogena &c .), is also described in 

Chapter XVIIt 54 ( Brahmabhutah Madbhaktim labhate 

param ). By the development of such Love 3 * alone, the 
Wise Lover ( Jnani Bhakta ) realizes the Self or the 
Personal God to be the Infinite Impersonal Spectator 
( Eko Devah sarvabhutdntardtmd / sakshi cheta kevalo 
nirgunashcha // Shruti ). His Pure Reason then assumes 

1 Of, Madbhaveii bhuten samasta / sarvada pahatan satata / Mi turiya 
jo sarvagafca / te thain chifcta praveshe // Ekanathi Bhagavata , 

2 Of. Tari avidjpd nivritti kariini / Gurunen naishkarmya siddhi deuni 

1 abhyasa karin’ mhanoni / bodha keia // Tetkuni Grurucha upadesba rahild / 

Gurusevenefichi abhyasa phalala — Yathdrthadijjika, 
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the form of the Personal God and, when he leaves this 
body, enjoys His Eternal Bliss and Companionship in 
His Supreme Abode ( * Idam jndnam updshritya Mama 
s&dharmyamdgatdh \ sarge’ pi nopajdyante pralaye navyathanti 
cha ij’ B. G. XIV. 2 and ‘ Bhaktyd Mdmabhij&ndti ydv&n 
yashchdsmi tattvatah / tato Mdm tattvato jndtvd vishate 
tadanantaram //’ B. G. XVIII. 55). As regards the 
powers 1 of creation, etc., the Liberated Lovers do not desire 


1 Qf. Yit karitan srishtyadi karma / nalage mhanati Ishvaratva 
dharma / tuzen sarvatmakatvacheil varma / te puma titukya anubhavefi // 
fflgamasdra . 

‘ J agad v y a, pa ra var j am prakaranadasannihitatvachcha 1/ ( Skdrira - 
blmshya ). In the fourth pada of the fourth Chapter of his Sutras, 
after stating that almost infinite power and knowledge come to the liberated 
soul after the attainment of Moksha, Vy&sa makes the remark parenthetically 
in an aphorism, that none can obtain the power of creating, ruling and 
dissolving the universe, because that belongs to God alone. The qualified- 
monistic commentator, Ramanuja, says the following in explanation to that 
aphorism : — " This is the doubt here — -whether among the powers of the 
liberated souls is included that unique power of the Supreme One, the power of 
creation, continuation and dissolution of the universe and rulersbip over all, 
or if, lacking this, the glory of the liberated consists only in the direct 
perception of the Supreme One. Let us assume as reasonable that the 
liberated obtain also the sovereignty of the universe. Why ? because the 
Scriptures say, the liberated soul attains to extreme sameness with the 
Supreme One, in the following passages—" He who is free from all stain 
attains to extreme sameness” ( Mundaka III. 3 ) and again, " all his desires 
are realized”. Now, extreme sameness and the realization of all desires 
cannot be attained without also achieving the unique power of the Supreme 
Lord, viz, that of governing the universe. Therefore, by virtue of these 
assertions about the realization of all desires and the attainment of extreme 
sameness, we get that the liberated are to gain the power of ruling the whole 
universe also. To this we reply that the liberated attain all the powers except 
that of ruling the universe. Ruling the universe means directing the various 
manifestations of form, life and desire of all the sentient and nun-sentient 
beings, of which it is comprised, and this does not belong to those liberated 
souls from whom all veils have been removed, and who enjoy the glory of 
the unobstructed perception of the Brahman. This is proved from the very 
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them, as they are quite content with the Eternal Bliss 
they enjoy. After thus pointing out the Supreme Goal 
of Humam Life as well as the other Goals, Shri Krishna 
proceeds to teach Arjuna, also in Chapter XIV, how he 
should preserve his experience that the Self is actionless 

text of the book which has declared the control of the universe to be the 
nature of the Supreme Brahman alone : ‘From whom all these beings are 
born, by whom all that are born, live, and unto whom the departing 
return— ask about it. That is Brahman. ’ Had this quality of ruling the 
.universe been common to the liberated also, then this text would not be 
applicable, for it defines Brahman, through this very quality of rulership of 
the universe. The uncommon qualities alone are stated in a definition, as in 
the following texts of the Vedas : * My beloved boy 1 alone, in the beginning, 
there existed One, without a second. That saw and felt, I will give birth 
to the many. That projected heat * ; again, 4 Brahman alone, indeed, existed 
in the beginning. That One evolved. That projected a Blessed form, the 
Kiha.tr a. All these Gods are Kshatras : '■Varuna, Soma , Budra, Parjanya 
Yama , Mrityu , Jshana'; again, 1 Atman, indeed, existed alone in the beginning 
nothing else vibrated ; He saw and felt like projecting the worlds. He 
projected the worlds afterwards * ; again, ‘Alone Narayana existed, neither 
Brahma nor Ishana nor the Jdvapritkvi , nor the stars, nor water, nor fire, 
nor Soma t nor the Sun. He did not take pleasure in being alone, lie 
after Ilis meditation had one daughter, the ten organs 5 ; agaiD, ‘ Who living 
in the earth is separate from the earth, who living in the Atman’, 
and so forth. In texts like these the Shrutis speak of the Supreme One as 
the subject of the work of ruling the universe, Nor, in these descriptions of 
the ruling of the universe, in the texts quoted, is there any position ascribed 
to the liberated soul, for the quality of ruling the universe is far away from 
such a soul’s province.” 

“Those”, he ( Acharya Shankara ) says, “who by worshipping the 
qualified Brahman attain conjunction with the Supreme Ruler, preserving 
their individual mind, is their glory limited or unlimited ? This doubt 
arising, we get as an argument : Their glory should be unlimited, because of 
the scriptural texts : 4 They attain their own kingdom’ — ‘To him all the 
Gods offer worship* ‘ Their desires are fulfilled in all the worlds.’ As an 
answer to this, Vyasa uses the expression ‘ except the power of ruling 
the universe.’ Barring the power of creation, continuation and dissolution of 
the universe, the other *powers, such as AnimC^ and the rest, are acquired 
by the liberated. As to ruling the universe, that belongs to the eternally 
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and stainless, while enjoying his Pr&rabdha, by watching 
the working of the qualities of Nature 1 , for, He had 
already said in the preceding Chapter that he, who 
knows the Purusha or Spirit and the Prakriti or Nature 
together with its qualities, is not born again, however 
living, i.e , though he may have transgressed rules ( Ya 
evam vetti purusham prdkriiim cha gunaih saha / sarvathd 
vartamano'pi na sa bhuyo’bhijdyate // B. G. XIII. 23 ). In 
Chapter XV, the necessity of Anvaya Knowledge is ex- 
plained once more by means of the simile of the Ashvattha 
or Pippala tree (Urdhvamulam...taddhdmci paramam Mama 
— B. G. XV. 1-6). There, also, the Personal God, Who 
is the Universal Soul or the Supreme Self (Paramatmd), 
and Who dwells beyond the destructible body and is 
superior to it as well as to His reflection 2 , the indestructi- 
ble Individual Soul, who is fettered by the three qualities 

perfect Ishvara. Why ? because He is the subject of all the scriptural texts 
which speak of creation, and the liberated souls are not mentioned therein, 
in any connection whatsoever. The Supreme Lord, indeed, is alone 
engaged in ruling the universe. The texts as to creation, 
all point to Kim, and there has been used the adjective * ever perfect ’ in 
relation to Him. Also, as the Scriptures say that the powers of Amma and 
the rest, of the liberated souls come from the search after, and the worship of 
God, it follows that their powers have a beginning and are limited ; hence 
they have no place in the ruling of the universe. Again on account of their 
possessing their own individual minds, it is possible that their wills may 
differ, so that, while one desires creation, another may desire destruction. 
The only way of avoiding this conflict is to make all wills subordinate 
to some one will. Therefore the conclusion is that the wills of the liberated 
are dependent on the will of the Supreme Ruler .” — Swami Vivehananda . 

1 Of. Prayojana ya upadesbachen / henchi kin kartritva avaghefl 
gunanchen / pahatan, pfihavefi fitmayachen / akriyatva // Trayodashin kartri 
prakriti / pahe tochi pave akriyatva sthiti / mhanuni boliU Shripati f 
tadartha ha pravartala adhyaya f] TathdrthadipiM. 

2 Of. The real man, therefore is one and infinite, the omnipresent spirit. 
And the apparent man is only a limitation of that real man. In that sense 
all these mythologies are true, that the apparent man, however great he 
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of Nature, is declared to be the best of Beings (Yasmdt 
ksharamatito’ham aksharadapi chottamah / ato'smi loke vede 
cha prathitah Purushottamah // B. G. XV. 18 ). We are 
told in Chapter XVI that persons born with Daivi or 
Godlike endowments are alone capable of securing such 
Knowledge and Freedom and that the Asuric or Demonia- 
. cal endowments lead to births and deaths ( Daivi sampad 
vimokshdya nibandhdyasuri mala — B. G. XVI. 5 ). The 
three different kinds ( Sittvika , Rftjasika and T&masika) 
of Faith ( Trividhd bhavati shraddha dehindm sd 
svabhdvajd — B. G. XV, 11 7 . 2 ) as well as of Food, Sacrifice, 
Penance and Alms-giving are described in Chapter XVII 
( Ahdrastvapi sarvasya trividho bhavati priyah / yajnastapa 
stathd danam tesham bhedamimam shrinu // B. G. XVII. 7), 
which ends with a very valuable proposition, viz., that 
whatever is wrought without Faith is naught both here 
and hereafter ( Ashraddhaya hutam dattam tapastaptam 
kritancha yat / asadityuchyate Pdrtha na cha tatpretya no 
iha II B. G. XVII. 28 ), the essence of which is reiterated 
in many places in Chapter XVIII. Thus, even the Bible 
says that ‘ in Jesus Christ neither circumcision availeth 
anything nor uncircumcision ; but Faith which worketh 
by Love' ( Galitians V. 6). Lastly, Chapter XVIII, as just 
shown, gives a summary of all the important principles 
mentioned before. The new points, however, introduced 
in it are (1st) the theory of Prarabdha, (2nd) the last 
word of the Master and (3rd) the fruit one obtains by the 
study as well as by the mere hearing of the Git&. As 
for the theory of Prarabdha, although Shri Krishna 
refers to it in Chapter III. 33, where He says that even 

may be, is only a dim reflection of the real man which is beyond.— 
Swami ViveMna?ida. t 

Evam vidhin jivalokifi / tun Maten aiseyan avalokiii / jaisfi ch&ndu kan 
udakift / udakatitu // Jmnethvari, 
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a perfect Jnini is helpless before it ( Prakritim y&nti 
bhutdni nigrahah kim karishyati ), and in Chapter XI. 34, 
where He tells Arjuna that he is destined to conquer 
the foes in battle ( Jetasi rane sapatn&n), yet, He does 
not give there any clear explanation of it. In this last 
Chapter of the Gita, however, He considers it necessary 
to impress upon the mind of the Disciple the force of 
Pr&rabdha ( Prakritistvam niyokshyati — B. G. XVIII. 59 ), 
which cannot be destroyed like Sanchita andKriyamana, 
even by achieving perfection in Knowledge ( Svabhavajena 
Kaunteya nibaddhah svena karmand — B. G. XVIII. 60 ), 
because, although it is powerless in itself, it carries 
with it the authority of God, Who, dwelling in the 
Reason of Beings, compels them to submit 1 to its 
decree ( Ishvarah sarva bhutd.nd.rn hriddeshe’rjuna tishthati / 
bhrdmayan sarva bhutdni yantrdrudhani mdyayd // B. G. 
XVIII. 61 ). This irrefutable argument convinces Arjuna 
of his apparent folly in attempting to resist his 
Prarabdha, and he openly expresses his willingness to 
fight ( Karishye vachanam Tava — B. G. XVIII. 73). The last 
word of the Master is that the Disciple should follow one 
of the two 2 modes of worship already recommended by 
Him in Chapter XII for the purpose of making his Reason 
steady, if he is unable to concentrate his Reason in the 
Self or God (Atha chittam samddhdtum &c. — B. G. XII. 9), 
the first being the Bhtgavata Dharma ( Ato dharmdni 
dhdrayan, etc. — Shruti), which involves both Knowledge 
and Action (Manmandbhava Madbhakto Madyaji Mam 
namaskuru—B. G. XVIII. 65), and the second being that 
which excludes Action altogether and resorts to Yoga or 

1 Of. Buddhih karmanusarini. 

2 Of, Conclude in verses 65 and 66 of Chapter XVIII with the 
enunciation of what is held to be the essence of all the secret teachings that 
have gone before. — Life of Yamunaoharya. 
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the Divine Power of God alone ( Sarva dh&rmdn parityajya 
Mdmekam sharanam vraja — B. G. XVIII. 66 ). The 
former, in short, consists specially in the continuance of 
the Nine-fold 1 Love of God and the latter in the constant 
remembrance 2 of the fact that all is the Self or God, 
which is the import of the Shruti ‘ Sarvatah chakshuh 
sarvatah pdnih sarvatah shrotra, etc', with full Faith that 
they are. the aspirant’s only means to attain perfection. 
This would enable the Disciple to destroy his Sanchita 
and Kriyamana (for, Prarabdha he must exhaust by 
enjoyment before the death of his physical body) and 
secure both Living-Freedom and Saguna Mukti for 
which he is anxious (‘ Mdmevaishyasi’ and ‘Aham tvd sarva 
papebhyo mokshayishydmi ma shuchah — B. G. XVIII. 65 & 
66). Then, after advising Arjuna to hide this Knowledge 
from him who lacks discrimination and devotion, who 
does not seek Knowledge and who speaks ill of God, 
the Blessed Lord suggests a third 3 mode of worship, 

1 Of. Madarthamapi karmani kurvan siddhim avilpsyasi— B. G. XII. 10. 

2 Of. Madyogamashritah — B. G . XII. 11. 

Te atmatven Krishnacharana / smarati antin tenchi smarana / Bhagavad- 
rupa jyanchen antabkarana / bhringikita nyayen jitanchi // Yathdrthadipihd . 

Athavifcan hoya nathavachi hani / . dise Chakrap^ni milgen pudbefl // 
Shri TiMrama, 

This remembering, again, is of the same form as seeing, because it is 
of the same meaning as in the passage ‘ when He who is far and near is seen, 
the bonds of the heart are broken, all doubts vanish, and all effects of Work 
disappear Now He, who is near can be seen, but He who is far can only 
be remembered. Nevertheless the scripture says that we have to see Him 
who is near, as well as Him who is far, thereby indicating to us that this 
kind of remembering is as good as seeing. This remembrance when exalted 

assumes the same form as seeing .....This constant remembrance is 

denoted by the word Bhaliti — So says Bhagavan Ramanuja in his com- 
mentary on the sutra, “ avrittirasakridupadeshat .” — Swami ViveMnanda. 

3 Of. He ( the Bfiakta ) should have complete faith in the truth of the 
Sacred Books and their efficacy to save him ; his teacher should be to him 
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which is most agreeable to Him and which consists in 
proclaiming this Supreme Secret, the GIta-Sh&stra, 
among the Lovers of the Personal God, extolling His 
Love and nothing else, so that he may attain, without the 
slightest doubt, to the same goal as that reached by the 
followers of the two modes already mentioned ( Ya idam 
paramam guhyam Madbhakteshvabhidhdsyati / bhaktim Mayi 
param kritva Mdmevaishatyasanshayah // B. G. XVIII. 68). 
For, thereby, he releases many a favourite 1 Soul of God 
from the chains of births and deaths, as those, who are 
fortunate enough to hear from him the true meaning of 
the Gita, become fit to acquire practical Knowledge of the 
Self at any time in this life till the very moment of death 
(Dehdnte Devah Parabrahma tdrakam vydchashte — Shruti), or, 
at least, even under the most unfavourable circumstances, 
surely in the next 2 life. As regards the fruit of the 
Gita, those who merely repeat it with Love, even without 
understanding the meaning, do, in the opinion of Shri 
Krishna, worship Him with the Sacrifice of Knowledge 
( Jndnayajnena tenaham islitah sydmiti Me matih — B. G. 
XVIII. 70). For, by constant repetition of its verses, 
they get a desire, first, to know their meaning, and then, 
in due course, also to realize the Self. When their wishes 

^everything hero and hereafter, for he is tho giver of Life Eternal. He 
should have burnt out his lower nature and all worldly affections and desires 
pertaining thereto. And he should, above all, so order his daily life and 
his relations to others, as to attract as many as possible to the path of 
Surrender and Service. — Life and Teachings of Shri Ramanuja . 

1 Of SAngela mhanatan bhaktail prati / taisicha tya shrotayanohihi 
priti / apanasa mbanoni Yadupati / 4 Madbhakteshu ’ mhanoni shrote 
arthachehi bolile // Maziya, lenkuraten / dudha pAji to avade M&teft / y& 
nyayen bolilen RamakAnten / * ya idam paramam guhyam Madbhakteshva- 
bhidhasyati * ya shlokin // Yathdrthadijrikd . 

2 Of, Athava pudhile janmln tyachya mokshifi na sanshaya j shashthA- 
dbyayin varniyelA yogabhrashta jasa, tasa // SamashloU . 
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are fulfilled, they are certainly able to perform the 
Sacrifice of Knowledge. This is, however, a work of many 
lives (Bahun&m janmandm ante—B. G. VII. 19), and it must 
not be forgotten that there can be no Freedom without 
Knowledge (Jnanadeva hi kaivalyam—Brahmasutra). 
But this kind of worship of the Personal God, although 
it appears slow in its effects, is far superior to that of 
the other Gods, whose worshippers have only to make 
regular trips to the worlds of their chosen deities ( Kshine 
punye martyalokam vislianti — B. G. IX. 21 ), like the 
steamer Kdlikd which plies between Bombay and 
Dharamtara from day to day, whereas the Lovers of 
the God of Gods have the privilege to enjoy the 
pleasures of the higher worlds as long as they please 
( Ushitvd shdshvatih samah — B. G. VI. 41) and ultimately 
to realize all to be Vasudeva ( Vasudevah sarvamiii — B. G. 
VII. 19 ). Nay, even the most ignorant people, who 
simply hear from the lips of others the verses of the 
Git&, without their’meaning, but with full Faith that they 
are the Words of God, easily obtain the shining worlds 
for which the worshippers of the Lower Gods have to 
strive hard ( Shraddhdvan anasuyashcha shrinuyddapi yo 
7 iarah / so’ pi muktah shubhdnllokdn prapnuydt punya- 
karmandm // B. G. XVIII. 71). Besides, when the former 
are tired of enjoying pleasures, they secure Knowledge 1 2 * * 
also, which the latter can never have even in dream. 
Such is the importance of the Love of God, which is 
the essence not only of the whole Giti, the four Vedas 
with their apparently different interpretations 8 and the 

1 Of Pavoni punya lokafiten pudhen Jnanicha hoila / jnaaavina navhe 
mukti, navhe jn&na Guruvinen // Satnashloki . 

2 Of. The experience of the Advaitins, at the time of worship, is 

expressed by such words as profound quiet, surpassing peace, and eternal 

joy The experience of the Visist&dvaitins is of the emotional charaoter 
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six Shastras and eighteen Puranas, but also of all the 
principal religions 1 in the world. 

0 Merciful Preceptor, O Lord of the Universe, O 
God of Gods 1 , who would be able to speak of Thy 
Love except Thyself ? Thy child possesses 2 neither 
Knowledge nor Love. He recognises Thee alone as 
his Supreme Deity. Even that Faith, it is Thou Who 
givest him and preservest. That is why Thou hast 
been pleased to suggest in this Commentary the true 
meaning of Thy Immortal Song, the Bhagavad-GitS. 
He finds no words to express his sense of gratitude 
to Thee for condescending not only to save him, who 
was himself a mere stone, from being drowned in this 
ocean of grief, but also to turn him into a ship for the 
help of some of Thy other children and to accept him as 
Thy tool in writing this Commentary, in which Thou 

of those who have met their Beloved, to whom worship implies the exchange 
of loving greetings. The experience of the Dvaitins is like that of a child 
when he gets the toy he wants from his mother ; their worship is purely 
egoistic, prompted by the wants of their mortal nature, and they are 
satisfied when these are fulfilled. In the case of the first, God appears as 
an intuitive flash of Truth ; in the second, as a lovable Personality ; and 

in the third, as a benefactor, or provider In ancient times this (2nd) 

doctrine of God was taught by Bodhayana, in the Middle Ages by .Ramanuja 
and Sri Kanta, and in modern times by Chaitanya. It is called the 
Visistadvaita, or qualified monism. It spread over to Persia, where it was 
known as Sufism, and in Europe it was popularised by Saint Augustine, 

Jacob Boehme, and Ruysbroeck Brahmadarsanam by Shri Ananda 

Achdrya. 

1 Cf He that loveth not, knoweth not God ; for God is Love. — St. 
« John. IV. 8. 

Yasna XLIV resolves all aspirations into one, viz. , the Love of Ahura 
““"alone. — Light of the Avestd and the Oat has. 

2 Of. Nenen kanhin jnana / nenen kanhin bhajaua / eka Sheshashayi 
Kamalanayana / Daivata itakefi janaton // Ha bhavahi deuni jatana / karito 
tochi Sheshashayana / mhanuni Gitartha atigahana / tochi Kamalanayana 
guchavito // Yathdrthadipikd, 
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dost proclaim unreservedly that Thy Love is the only 
surest and safest means to come to Thy Lotus Feet. 
Unbelievers like Duryodhana must appear in every age 
and country. Thy words are not meant for them. They 
. are intended for Thy Lovers of all races and creeds 1 , 
and of all grades and capacities. They are bound to 
serve, like a soothing balm, to heal the sores of a heart 
troubled with the worries of life, by purifying the mind 
and creating a desire for Knowledge. The keenness of 
desire is sure to bring the mind, without any effort, in 
contact with a Preceptor, for whom it is to do everything 
that is needful not only for the salvation 2 of the Soul, 
but also for the securing of the perpetual continuance 
of Thy Love in the Anadi Vaikuntha, described by the 
Shruti 3 by means of the simile of the confluence of a 
river into the sea. Deign now, O Almighty Father !, to 
accept, with a thousand salutations, the humble offering 
of this Third 4 and last Part of the Commentary, the lovely 
offspring of Thy own Infinite Grace. 

Shri Sadguru Charandrpanamastu. 

1 Cf. The religions of the world are not contradictory or antagonistic : 
they are but various phases of one eternal religion. One Infinite Religion 
existed all through eternity and will ever exist, and this Religion is 
expressing itself in various countries, in various ways : therefore, we must 
respect all religions, and we must try to accept them all as far as we can. 
— Swdmi VivcMmnda. 

2 Of. Tato dridhatara Vaishnavi bhaktirjayato / tato vairagyamudeti / 
vairagyadbuddhi vijnanavirbhavo bhavati / abyasat tajjnanam kramena 
paripakvam bhavati / pakvavijminat jivanmukto bhavati / tatah shubha- 
shubhakarmani sarvani savasanani nasbyanti / tato dridhatara shuddha- 
sattvikavasanaya bhaktyatishaya bhavati // Tripadvibhutimahamrayano - 
panUhad • 

3 Of. t Yatha nadyah syandamfimlh samudre’stam gachchhanti 
namarupe vih&ya / tptha vidvan namarupad vimuktah paratparam 
purusham upaiti divyam // 

4 Completed on Vi jay a Dashami, 17th October 1917. 



INDEX 

(BHAGAVAD-GITl) 


Abhito (on both sides, i.e., before as well as after death)— 
V. 26. The Anvaya Jn&ni is, as a matter of fact, free 
as soon as his Reason becomes steady, but on account 
of the debt of Prarabdha he has to pay, he is said to 
be actually free after death. 

Abhydsa (Constant practice) with Vairagya (Dispassion) 
helps to curb the mind— VI. 33-36. 

Abhydsa Yoga, or Patanjali’s Ashtanga Yoga, is the 
Vyatireka Yoga of which the eight parts are \—Yama 
(Self-control), Niyama (Moral observances), Asana 
(Posture), Prdndyama (Control of life-breaths), Dhyana 
(Meditation), Dharana (Concentration), Pralydhdra 
(Abstraction) — useful for Anvaya Yoga also — and 
Samadhi (Absorption). This is Nirvikalpa Samddhi, 
which makes the Reason steady and secures Freedom 

after death or Sdyujyatd ( Yato vdcho nivartante na 

bibheti kaddchana—Shruti ), but not Living-Freedom or 
' Jivanmukti—Vl. 10-28 and XII. 9. 

Adhyeshyate imam dharmyam sahvadam (He who shall 
study this Cosmic Dialogue ). The real student of the 
Bhagavad-Git& will have worshipped God by the 
Sacrifice of Knowledge, and he who only hears it with 
Faith will obtain the worlds of the righteous— XVIII. 
70-71. 

Akshara (Imperishable). It refers to the Impersonal 
Brahma— VHL 3 and 21 and XII. I and 3. 
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Amrita (Immortality). This word is used to denote the 
Impersonal Brahma (XII. 20) as well* as Nirguna Mukti 
or Sdyujyatd—XIV. 27. It also means Living-Freedom 
or Jivanmukti — XIV. 22. 

Asat (Unreal). This word means the material world 
which has no real existence — II. 6. It also means bad 
—XIII. 21 and XVII. 28. 

Ashvattha (Pipal tree). By means of the simile of this 
tree the Anvaya Knowledge is repeated in XV. 1-6. 

Avyakta (Unmanifest). The term is applied to (1) the 
Impersonal Brahma — II. 25 and 28, VII. 24, VIII. 21, 
XII. I and 3, etc., and (2) Para Prakriti (Higher 
Nature) or Shuddha Sattva — VIII. 18-20 and XIII. 5. 
The Jnani, whose mind is attached to the Unmanifest- 
ed ( Nirgunopdsaka ), reaches the goal after very great 
trouble — XII. 5. 

Avyaya (Inexhaustible). It refers to the Personal God 
or Saguna Brahma in IX. 2 and XVIII. 20, as well as to 
His Freedom or Saguna Mukti in XIV. 27. 

Achdrya (Preceptor) — I. 2. His advice is necessary for 
securing Knowledge — IV. 34. 

Arurukshu (Seeker of Yoga-state) is one who has 
realized the Self and who wishes to be enthroned in 
Yoga. He must do the necessary duties including 
Shravana (Hearing) etc., disinterestedly, dedicating 
all his actions to God — VI. 3. 

Asuri Prakriti (Demoniac nature) is one which fetters. 
The ordinary types of it are Materialists (Ndstika) 
and Superstitious Hypocrites ( Ddmbhika Vaidika), the 
worst being those who are condemned to Eternal 
Hell for hurting the feelings of the Lovers of God — 
VII. 15, IX. II and 12 and XVI. 4-23. 
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Atmd (the Self). The word is also used in the sense 
of the Mind, the Reason and the Individual Soul — 

VI. 5 and 6. 

Atmashuddhi (Self-purification) — V. II. The S&dhana 
Chatushthaya (four means of purification) and the 
Ashta Sdttvika Bhdva (eight outward symptoms of 
purified Reason) are given in the commentary on 

VII. 28-30. For the detailed causes of Self-purifica- 
tion and its results, vide Chapter on 'Theology/ 

Bhajate Mam (Worships Me). He, who worships the 
Personal God, believing that He is the material and 
efficient cause of the Universe ( Aham sarvasya 
prabhavo Matt ah sarvam pravartate\ by constantly 
singing, in the company of Saints ( Bodhayantah 
parasparam ), His Names and Glories ( Kathayantashr 
cha Mam nityam ), even if he be one of evil life 
( Apichet sudurdchdro ), or low birth, soon becomes 
pure ( Kshipram bhavati dharmdtma ), realizes the Self 
by both the Vyatireka and Anvaya ( Jndnadipena 
bhasvatd ) methods and enjoys Eternal Peace 
(Shashvachchhdntim nigachchhati) — IX. 30-33 and X. 8-1 1. 

Bhakta (Lovers of the Personal God) are of four kinds, 
vis., Arta ( Weeping Dualists), Jijnasu (Knowledge- 
seekers ), Artharthi ( Seekers of Perfection ) and Jndni 
(Wise Lovers). The last, to whom 'all is V&sudeva 
(Vdsudevah sarvam iti), are the best (VII. 16-19), 
because they enjoy not only Living-Freedom but also 
the Supreme Love of God ( Pard Bhakti ), by the 
development of which they realize themselves to be 
the Witnessing Consciousness (Apanipddo — Shruti) 
in this life and, after the death of their physical 
body, enter the Anddi Vaikuntha in the Divine Form 
already acquired— XV. 4-6 and 19-20, and XVIII. 54*55. 
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Their mode of worship and characteristics are given 
in XII. 6-20. 

Bhakti ( Love of God as the Self). Neither the Love 
of the other Gods, nor the Dualistic ( Dvaita ) Love of 
the God of Gods, is true Bhakti, for they do not secure 
Knowledge and Freedom ( Yo'nyam devatam apdste 
&c.—Shruti )— IX. 23-25 and XIV. 26. The preachers 
of the true Bhakti, therefore, being very dear to the 
Personal God, go to Him after death — VI. 32 and 
XVIII. 68 and 69. It is called Ananya or Para Bhakti 
( Blemishless or Supreme Love of God ), because it is 
free from the three defects of Interruption, Adultera- 
tion and Condition ( Tridosha rahita )— VIII. 22, XI. 54 
and XVIII. 54 . 

Bhakti Yoga ( Path of Love ) consists in continuing the 
Shravana Kirtanddi Worship of the Personal God 
even after Self-realization, and in constantly re- 
membering with Love, that the Universe is no other 
than the Personal God or the Self whom one has 
realized by the Vyatireka and Anvaya Methods. It is 
called Jndna Tapa, which secures Living-Freedom or 

Jivanmukti ( Vijnanam Brahma chedved sarvan 

kanidn samashnute — Shruti ) and the Supreme Love of 
God or Para Bhakti , during life-time, and the Freedom 
of the Personal God or Saguna Mukti , after death — 
IV. 10, VI. 30, 31 and 47, VIII- 7- 9 and 14-15, IX. 14 and 
34, XII. 6-12, XIV. 26 and XVIII. 54-55 and 65-66. 

Bhdva ( Nature or Form ), e.g ., Par am Bhdvam ( Supreme 
Nature or Essence) — VII. 24 and IX. II; and Mad- 
bhdvam ( My Form or Estate )— IV. 10 and XIII. 18. 
The different moods or natures of Living Beings 
issuing frond God are given in X. 4-5. The expression 
Bhdvah in II. 1 6 means * existence \ Svabhavah in VIII, 3 



401 


‘ Self-knowledge ’, Madbh&va in X. 6, ‘ those who have 
full Faith in Me, i.e., who are My Lovers’, SarvabMvena 
in XV. 19 and XVIII. 62, ‘ believing the Personal God 
to be all’, Bhdva .sahshuddhi in XVII. 16, ‘purity of 
Sattva or Reason ’ and Sadbhdve sddhubhdvecha'm XVII. 
26, * in the sense of reality and goodness ’. 

Brahma is used in the sense of (1) the Impersonal God 
( Brahma nirvdna — II. 72 and Brahma bhutah — XVIII. 
54 ), (2) the Personal God ( Nirdosham hi samam 
Brahma — V. 19 and Brahmabhuydya kalpate — XIV. 26 ), 
and (3) the Vedas ( Karma Brahmodbhavam viddhi— 
III. 1 5 and Brahmano hi pratishtha’ham — XIV. 2 7). 

Chakshushchaivdntare bhruvoh (Whose sight is fixed 
between the eye-brows ). Those who do Prdndydma 
exercises for getting Freedom, obtain it only through 
Knowledge — V. 27-29. 

Chdturvarnyam (Four-fold division of castes), viz., 
Brahmana, Kshatriya, Vaishya and Shudra — IV. 13. 
Each of them, by performing conscientiously the 
duties prescribed for him by the Shastras and offer- 
ing them as sacrifice to the Personal God, secures 
Purification of Reason, Knowledge, Living-Freedom, 
Supreme Love of God and Anadi Vaikuntha (the 
Supreme Goal of Human Life ) — XVIII. 41—55. For 
further details, vide Chapters on * Theology ’, 
' Cosmology ’ and ‘Eschatology ’. 

Daivi Prakriti (God-like Nature). Its characteristics 
and its power to secure Knowledge, Love and 
Freedom are described in VII. 16-19, IX. 13-19 and 
XVL 1-3- 

Dharma (Path). The Shdshvata (Eternal) or Bhdgavata 
(leading to God) Dharma, referred to in I.43, XIV. 27 
and XVIII. 64, is of two kinds, viz., (1) Karmarupa, 
26 
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which consists in dedicating all actions, including 
the nine-fold Love of Hearing, etc. (Matkarma paramo 
bhava) — XII. 10 and XVIII. 65 ; and (2) Jndnarupa , 
which consists in the constant remembrance that the 
Universe is God or the Self whom one has already 
realized, with full Faith that it will make his Reason 
steady ( Madyogamashritah ) — XII. II and XVIII-66. If 
one has no Faith in it, he cannot realize God — IX. 3. 

Dharmya (Personal) or Avyaya, as opposed to Nirdharma 
(Impersonal) or Amrita. This word is applied to 
that which relates to the Personal God only — IX. 2 
and XVIII. 70. Dliarmyamrita (Cosmic Spirit) is, 
therefore, that which relates to both the Personal and 
Impersonal God— XIL 20. 

Gundh prakriti sambhavah (Qualities born from Nature) 
are Sattva, Rajas and Tamas. Their characteristics 
and the ways in which they fetter are described in 
VII. 13 and 25-27, and XIV. 5-8 ; and the results of 
the predominance of each of them during life-time 
and at the time of death are given in XIV. 9-18. 
For the characteristics of the Surmounter of the 
qualities ( Gundtita ), who secures Living-Freedom 
(Amritamashnute) and Saguna Mukti ( Madbhdvam so 
’dhigachchhati), vide XIV. 19-26 and XV. 5. Shuddha 
(Pure) Sattva is the vehicle of the Personal God 
only — XVIII. 40. For a description of the state of 
Souls after death, viz., Transmigration and Eman- 
cipation, vide Chapter on ‘Eschatology’. 

Janma karmacha Me divyam (My Divine birth and 
action). For the mode in which God incarnates 
Himself, as well as for the object of His Incarnations 
and the importance of singing and hearing His 
Names and Glories {Vishnor gopd addbhyah &c. — Shruti), 
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vide IV. 5-1 1. Those who are devoid of Reason are 
ignorant of this and believe Them to be like them- 
selves — VII. 24 and IX. XI. 

Jiva (Individual Soul) is the reflection of the Personal 
God ( Tat srishtvd tadevd n u prdvis hat — Shruti ) or Uni- 
versal Soul in the ParA Prakriti (Shuddha Sattva) — 
VII. 5, XIV. 3 and 4 and XV. 7. It is he who enjoys 
pleasure and suffers pain in the body and creates 
bondage for himself, although he too is actionless — 
XIII. 20 and 21 and XV. 7~I0. He who realizes the Self 
or God in the Universe is alone able to see him — 
XIII. 27 and 34 and XV. 10 and II. 

Jt/ana — (Knowledge) also means Atmd (the Self)— IV. 
38 and XIII. II. Vyatireka (Analytic) Knowledge is 
acquired by separating one’s Self from all the twenty- 
four elements, and Anvaya (Synthetic) by identifying the 
Universe with one’s Self. This two-fold Knowledge 
is handed down by the Author of the Universe, 
acquired through the Grace of the Preceptor, who 
must be a person well versed in the Theory and 
Practice of Knowledge, and perfected by the 
destruction of Kriyam&na and Sanchita — III. 42 and 43, 
IV. 1-3 and 33-42. The eighteen marks of Knowledge 
are given in XIII. 7‘H. For SSttvika, Rajasika and 
Tclmasika Knowledges, vide XVIII. 20-22, and for the 
characteristics of persons ineligible and eligible to 
acquire Knowledge, vide XVIII. 67 and 68. 

Jnana Yoga ( Path of Knowledge ) is the constant practice 
of the Vyatireka and Anvaya Knowledges after Self- 
* realization, for the purpose of making the Reason 
steady. Its result, after much trouble caused by the 
neglect of the Worship of the Personal God, is Living- 
Freedom ( Jivanmukti ) during life-time and Union 
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with the Impersonal Brahma ( Sdyujyatd or Nirguna 
Mukti) after death — III. 3 and 43, V. 17*26 and XII. 2*5. 

Jndtd ( Knower ) — XVIII. 18. When his Reason becomes' 
steady, he realizes himself to be the object of 
Knowledge as well as the Knowledge itself— IV. 38. 

Jtteyam ( the Object of Knowledge ) is Brahma or God, 
Whose three aspects are (1) Impersonal or Nirguna 
Brahma, (2) Personal or Saguna Brahma of Shuddha 
( Pure ) Sattva and (3) the Universe of the three quali- 
ties or Vishva Triguna — XIII. 12-17, 27, 28 and 30-34. 

Karma (Action) is defined as the throwing-out wherefrom 
spring forth the elements and forms of things — VIII. 3. 
For the distinction between Karma ( Action ), Akarma 
( Inaction ) and Vikarma ( Prohibited Action ), vide 
IV. 15-18, and for Sdttvika, Rajasika and Tamasika 
Karma, vide XVIII. 23-25. Nobody can avoid action — III. 
5 and XVIII. II-12. The five causes of action are : — 
(i) the body ( Adhishthdnam ), (2) the actor ( Karta ), (3) 
the instruments or organs ( Karanam ), (4) the activities 
( Cheshtd ) and (5) the deities ( Daivam ) — XVIII. 
13-16. 

Karma Yoga ( Path of Action ) consists in avoiding work 
with motives ( Mukta sangah ) and sacrificing to God 
( Yajna ) the fruit ( Pitriloka ) of the necessary duties 
( Niyatam or Kdryam Karma) performed disinterestedly 
(Asaktah)- III. 3-9 and 19-35, V. 2, IX. 26-27 and XVIII. 
46. This is the Karmarupa Bhdgavata Dharma referred 
to in II. 40. ( Nehdbhikrama nashosti ) and XIL 10. ( Mat- 
karma paramo bhava ). 

Kdma ( Desire ). For its cause and development as well 
as for the means of controlling it, vide II. 62-65, HI* 36- 
43 and V. 12. 
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Kshara ( Perishable ). The word refers to the visible 
bodies of all animate and inanimate creation—' Vlil. 4 
and XV. 16. 

Kshetra ( Field ) — I. I. For the description of the armies 
which met on the Kurukshetra, vide I. 2-23.. 

Kshetra-kshetrajna ( Field and Field-knower ). The 
human body, with its twenty-four elements and seven 
modifications, is also called ‘rtshelra, and the 
Individual Soul living in it Kshetrajua. Both, however, 
are in reality no other than the Universal Soul Himself, 
Who is the Kshetrajna proper — XIII. 1-6, 18, 26 and 34. 

Kutastha ( Rock-steady ). The word refers to the Uni- 
versal Soul in the body — VI. 8, as well as to the Indi- 
vidual Soul — XV. 16. 

Lokasangraha ( Welfare of the people ). Having due 
regard to the welfare of the people, even a Jn&ni is 
bound to embrace action — III. 20. 

Mama sddharmyamdgatdh ( Rise to fellowship with Me ), 
i.e„ obtain Vaikunthavasa or Saguna Mukti, in which the 
Jnanis assume Divine Identity ( 1 Yadd pashyan pashyate 

paramam samyam upaiti divyam’ and * Yathd nadyah 

par&tparam purusham upaiti divyam ’ — Shruti ) and, 

without the pain of births and deaths, enjoy the 
Eternal Bliss and Companionship of God in His 
Supreme Abode owing to the Sattva they carry with 
them — XIV 2. There, they possess all the powers of the 
Personal God except that of creating, preserving and 
dissolving the Universe {Jagadvyapara varjitam— 
Shruti). This Freedom, which includes all the four 
Muktis, vis., Salokatd, Sdrupyatd \ Samipatd and Sdyujyatd 
is also expressed by the words ‘ Madbhdvamdgatdh 
IV. 10, * Taddhdma paramam Mama’ — XV. 6, &c. 
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Manishinah (Those whose Reason has become pure). 
The pure-hearted alone are fit to realize the Self 
( Hridd manishd ya enatn viduh — Shruti) — II. 51. 

Manmand bhava Madbhakto Madydji Mam namaskuru 
(Bestow on Me your mind, your Love, your worship 
and your homage) — IX. 34 and XVIII. 65. This is 
said to be the key of the Bhagavad-Giti, because it 
covers both the forms of the Bhagavata Dharma, 
viz., Knowledge and Action, and secures Anadi 
Vaikuntha, which is the Supreme Goal of Human 
Life— XII. 8, IX.. 14 and XVIII. 46. 

Mdmakah Pdndavdshcliaiva (My own and those of Pandu 
too) — For the force of these words, vide I. I and 
XVIII. 78. 

Mdnasd jatd (Born of mind) are the seven Great Sages, 
the four Kumaras and the fourteen Manus. Neither 
any of them nor any of the other Gods know the 
origin of the God of Gods, He being the unborn 
and beginningless cause of all — X. 2 and 6. 

Mdyd (Illusion) is a wave on the ocean of the Impersonal 
Brahma. The first is Mula (First or Shuddha Sattva 
Mdyd or Vidyd (Knowledge), which is pervaded by 
Brahma and which constitutes the Personal God 
( Aham Brahmdsmi— Shruti). The second is Gunamayi 
(of the three qualities) Mdyd or Avidyd (Ignorance), 
which, is overcome only by surrendering oneself 
absolutely to the Personal God ( Yo Brahmdnam vida- 
dhati purvam &c. — Shruti) — VII. 1 4. 

Muni (Meditating Initiate) is the aspirant who, after 
Self-realization, practises Shravana, Manana &c., for 
the purpose' of making his Reason steady — II. 56 

U and V. 28. 
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Nashto mohah smritir labdhd (Destroyed is my delusion 
and I recollect myself) — XVIII. 73* Here, as well 
as in XL I, Arjuna acknowledges to have completely 
realized the Self by both the Vyatireka and Anvaya 
methods through the Grace of Shri Krishna. 

Nirdosham hi samam Brahma (Brahma who is 
blameless and equable). This refers to the Personal 
God or Saguna Brahma — V. 1 9. Unless one has full 
Faith in the six attributes of the Personal God 
given in the Introduction — especially in the second 
attribute of Dharma (Justice and Mercy), i.e., in His 
nature of the Kalpavriksha (Wishing-tree) — he cannot 
secure Knowledge and Freedom — III. 31 and XVIII. 67. 

Nistraigunyo bhava (Rise above the three qualities). 
Arjuna is asked here to avoid the three qualities of 
Impure Sattva, Rajas and Tamas and to remain always 
in Pure Sattva ( Nitya sattvasthah — II. 45). 

Om is the one-syllabled Brahma ( Ekaksharam Brahma ), 
just as Hari is dissyllabled — VIII. 13. Om , Tat , Sat is 
the three-fold designation of the Brahma — XVII. 23-27. 

Panditah (Sage) is one who, after Self-realization, has 
made his Reason steady by the Anvaya Yoga — IV. 
19 and V. 18. 

Param Brahma Param Dhdma (Thou art the Impersonal 
Brahma, the Supreme Abode), &c. — X. 12-15. Here, 
Arjuna expresses his full conviction that Shri Krishna 
is the God of Gods. Compare the prayer offered to 
Shri Sadguru at the beginning of the Introduction. 

Pardm siddhim gatdh (Attain to Perfection beyond 
Nature), i.e., obtain Sayujyatd or Nirguna Mukti, in which 
the Jn&ni merges in the Impersonal Brahma (Na tasya 
prdnd viliyate — Shruti) and, though he is free 
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from the pain of births and deaths, yet, for want of 
Sattva, misses the Br&hmic Bliss— XIV. I. This 
Freedom is also expressed by the words 'Brahma 
nirvdna ’ — II. 72, ' Amrita’ — XIV. 27, &c. 

Pashya Me Yogamaishvaram (Behold My Divine Power) 
— IX. 1-5. This Raja Vidyd-Rdja Guhya (Royal Science- 
Royal Secret ) or , Saguna Jndna (the practical 
Knowledge that the Universe itself is the Personal 
God) was imparted to Arjuna after he had been given 
Nirguna Jndna (the practical Knowledge of the 
Impersonal Brahma) by the Vyatireka and Anvaya 
methods ( Aksharam Brahma paramam — VIII. 3). It is 
indeed a rare gift, as even Sanjaya, who was the 
disciple of such a great Teacher as Vy&sa, had no 
idea of the Divine Power ( Yogaishvara ) as well as of 
the Cosmic Form ( Vishvarupa ) before he heard this 
Dialogue — XVIII. 74-77. The Yogaishvara spoken of 
here is one of the six attributes ( Aishvaryasya sama- 
grasya dharmasya yashasah shriyah / jndna vairagya- 
yoshcheti shanndm bhaga it Smritih // ) of the Personal 
God, for which vide IV. 8, 9, II and 14, V. 19 and 24, 
VII. 24, IX. 5 and 9-1 1, XI. 36 &c. 

Papa (Sin) — I. 36, 39 and 45. It also means both merit 
and sin, as in V. 10. Hence the expression 'Sarva 
pdpa ’ in X. 3 and XVIII. 66 refers to Sanchita and 
Kriyamdna. 

Pdrtha pashyaitdn samavetan Kuruniti (Behold, O Plrtha !, 
these assembled Kauravas) &c.— For the force of these 
words, vide I. 25*27. 

Prahasanniva (Smiling, as it were). For the force of 
this word, vide II. 10. 

Prakriti (Nature) consists of two parts, viz., (1) Pard 
(Higher) or Shuddha Sattva, also called Avyakta Tattva 
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(the Unmanifested Element), which, with the reflection 
of the Personal God, becomes the Individual Soul 
( Jivabhutd ) ; and (2) Apard (Lower) or Ashtadhd (of the 
eight elements comprehending the, remaining twenty?- 
three elements of what is called the Kshetra in 

- Chapter XIII), which becomes the Universe of the 
three qualities — VII. 4 and 5. The Personal God, 
resorting to the former, incarnates Himself from time 
to time and creates, or rather imagines and upholds, 
again and again, the latter, vis., the Universe — IV. 6 
and IX. 8-10- Nature is thus, like God Himself, 
beginningless, and yet, unlike Him, it does all actions 
in the world — III. 27 and XIII. 19, 20 and 29. All 
entities enter it at the time of the dissolution of the 
Universe and emanate from it again at the time of 
the creation— IX. 7. 

Prapadyante (Resort)— God’s nature being that of the 
Kalpavriksha (Wishing-tree), He gives fruit to His 
worshippers according to the form in which He is 
worshipped, viz., Impersonal ( Nirguna ) or Personal 
( Saguna ) or that of the other Gods ( Anya devatd ) — IV. 
II, VII. 23 and IX. 25 and 29. Those who resort to the 
Personal God alone realize the Impersonal Brahma and 
cross over this Illusion (VII. 14) and secure either 
Nirguna or Saguna Mukti according as they worship 
the Impersonal Brahma alone, or both His Impersonal 
and Personal Aspects, after Self-realization — XIV. I and 
2 . Those who serve other Gods ( Anya devatd) worship 
the Personal God too ( Mameva ), but wrongly ( Avidhi - 
purvakam ), and therefore, the fruits obtained by them 
are finite ( Antavattu — IV. 12), though in briefer space 
(Kshipram — IV. 12), on account of the form in which 
they worship Him — VII. 20-23 and IX. 20, 21, 23 and 24. 
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Praydna idle manasdchalena. (At the time of departure, 
with unswerving mind) fir.- -VIII. 10-13, 17-19 and23-26. 
Here is a description of the Jndni Hatha Yogis , who 
have to count the days and nights of Brahma in Satya- 
loka until the dissolution of the Universe, and then 
obtain what is called Krama Mukti ( Freedom by 
stages ). All the rest, going to the higher worlds, have 
to return ( Abrahma bhuvandllokah punardvartinah ), but 
the Lovers of the Personal God, who go to the Anadi 

. Vaikuntha, remain there with Him for ever. As 
regards the Worshippers of the Impersonal Brahma, 
there is no question of return, as they are not required 
to go anywhere, but they merge in Him as soon as the 
body is dissolved — VIII. 1 6 and 20-21. 

Purushah ( Being ). The word is used in the sense of 
( I ) Bodies ( Bhutdni ), ( 2 ) the Individual Soul 

( Kutastha ) and ( 3 ) the Supreme Self ( Paramdtmd or 
Purushottama)—XV. 16-18. One, who knows the 
Purusha with the Prakriti and its qualities, enjoys 
Living-Freedom— XIII. 19*23. 

Pushpitam vacham (Flowery talk) refers to the language 
of the Vedas putting forth the bait of material good, 
like sugar-coated pills, to draw worldly men to the 
path of Freedom— II. 42. 

Sadd tadbhdva bhdvitah ( Having ever been fashioned to 
its like ) means, in plain language, that everybody is 
sure to remember that thing only, at the end of his 
life, with which his mind is fully occupied day and 
night — VIII. 6. 

Sannydsa ( Renunciation ) is defined as the renunciation 
of actions to which fruit is attached ( Kamydnam 
karmandm nydsam ) — XVIII. 2, but without Yoga , one 
cannot attain Brahma — V* 6, VI. 2 and IX. 28. Its 



popular meaning, however, is the fourth stage of life 
( Chaturthdshrama ), and it is used in XVIII 49 in the 
sense of Sdttvika Tydga ( Abstention ) or Karma Yoga. 

Sannydsi ( Renouncer ) is one who does only the neces- 
sary duties without any desire of fruit, and not neces- 
sarily one who has taken the Holy Orders ( Ashrama 
Sannydsi or Niragni )— V. 3 and VI. I. 

Sat ( Real ) is applied to the Universal Soul as well as 
his reflection, the Individual Soul — II. 16. It also 
means that which is good — XIII. 21 and XVII. 26 and 2 7. 

Satatam kirtayanto Mdm (Constantly glorifying Me) — IX. 
14. Here, we are told that the singing of the Names and 
Glories of God, even after Self-realization, is necessary 
to secure Living-Freedom and the Supreme Love of 
God — vide Chapter on ‘Cosmology’. 

Sdnkhya ( Kapila’s system of Philosophy ). It teaches us 
to separate the Self from the non-Self (II. n-38), and to 
make the Reason steady by realizing Nature to be the 
doer of actions and the Self to be actionless — XIII. 24 
and 29. For the difference between Sdnkhya and 
Yoga, vide V. 4-5. 

Shdstra ( Scriptures ) should be taken as authority in 
determining what ought to be done or left undone — 

XVI. 24. For the six Shdstras or Hindu Schools of 
Philosophy, vide Introduction. 

Shraddhd ( Faith ) — Sattvika, Rajasika and Tamasika — 

XVII. 1-4. Anything done without Faith is fruitless, 
both after death and here— XVII. 28. 

Shruti pardyanah ( Those who are devoted to Hearing). 
They overpass death even by such worship — XIII. 25. 

Sthitaprajna ( One whose Reason has become steady ). 
His characteristics are given in II. 55 -72. 
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Svabhdvajena nibaddhdh svena karmand (Bound fast by 
Prdrabdha) Cf. Prarabdha karmandm bhogddeva kshayah ; 
Tadadhigame &c. — Shruti. The three kinds of actions 
are (i) Prdrabdha , which is so much of past actions 
as has given rise to the present birth. It is inevitable, 
and even a Perfect Jnftni cannot resist it— III. 33, XI. 
34 and XVIII. 60-62. For the results of resisting and 
not resisting Prarabdha, wVfe.XVIII. 56-59; (2) Sanchita 
or the balance of past actions that will give rise to 
future births. It is destroyed by Perfection of 
Knowledge only— III. 43 and IV. 37 ; and (3) Kriyamdna 
or acts being done in the present life, added to Sanchita 
in the case of Souls dying without Knowledge. It is 
destroyed by dedicating all actions to the Personal 
God with or without practical Knowledge of the Self, 
i. e., by being their disinterested spectator and by not 
identifying one’s Self with Nature which does them— 
IV. 36 and V. 7 -n. 

Svabhdvastu pravartate (It is Nature only that works), vide 
* Prakriti’. The Self or God is actionless — V. 14-15. 
Although our actions are not in our control, yet we 
have a Free Will. A sort of Free Will-Determinism 
is, therefore, the true philosophy — II. 49 and 50. For 
the distinction between Desire and Will, vide Chapter 
on ‘ Eschatology 

Tapah ( Penance ). The Vedic meaning of the word is 
Discrimination ( Tapasd Brahma vijijndsasva — Shruti ), 
vide Introduction. For penances of the body, speech 
and mind, vide XVII. 14-16, and for Sittvika, Rajasika 
and Tamasika penances — XVII. 1 7 ~l 9 - Those, who 
practise dire penance'never enjoined by the Scriptures, 
are of Demoniacal nature — XVII. 5 and 6. 
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Trividha (Three-fold). S&ttvika, R&jasika and Tamasika 
kinds of Ahdra ( Food ) are described in XVII. 8-IO ; 
D&na (Alms) in XVII. 20-22; Karta ( Actor ) in XVIII. 
26-28; Buddhi (Reason) in XVIII. 30-32; Dhriti 
( Firmness ) in XVIII. 33-35 and Sukha ( Happiness ) in 
XVIII. 36-39., 

Tydga ( Abstention ) is defined as the abstaining from 
the fruit of all actions ( Sarva karma phala tyagam )— 
XVIII. 2, i. e., the total abandonment of the optional 
duties and the sacrifice, to the Personal God, of the 
fruit ( Pitriloka or the world of the dead ancestors) of all 
the necessary duties performed disinterestedly. This 
is also called Sattvika Tydga to distinguish it from the 
Rijasika and the Tamasika — XVIIi. 7-10. It is no other 
than the Karma Yoga itself, described above (Tydge- 
naike amritattvamanashuh — Shruti ). The opinions of 
different schools about it are given in XVIII. 3-6. 

Upadhdraya ( Realize ). Arjuna is asked in VII. 6 to 
realize, i. e., to imagine and uphold, by means of his 
own mind, the worlds, as God does, and in IX. 6, to 
know, by the simile of the ubiquitous atmosphere in 
space, all to be God. 

V airagya ( Dispassion ) is necessary for acquiring 
Knowledge as well as for perfecting it. — VI. 35 and 
XVIII. 52 — vide ‘ Abhydsa’. 

Veddntakrit Vedavideva chaham (lam the Author of the 
Vedanta and I am Myself the Knower of the Vedas) — 
XV. 15. The Personal God becomes Vyfisa, the author 
of the Vedanta as well as the Puranas. For the details 
of the four Vedas and the eighteen Puranas, see 
Introduction. 
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Vibhuti ( Emanations of God) — VII- 8-12, X. 16-42 and 
XV. 12-15. The two most important Emanations are 
Atmd ( the Self ) and Japa Yajna ( the constant repeti- 
tion of God’s Names )— -X. 20 and 25. The practical 
Knowledge of God’s Emanations and His Divine Power 
( IX. 5. ) undoubtedly helps a Jnctni to make his 
Reason steady — X. 3 and 7. 

Vijndna (Wisdom) is the Synthetic ( Amaya ) Knowledge 
of the Nirgunop&sakas, but it is also used to denote 
the' ‘ Greater Wisdom ’ of the Bhaktas, who realize 
the Universe to be the Form of the Personal God — 
VIII. 1-3 and 7 and IX. I. 

Vishada ( Dispassion ). The dispassion of Arjuna is 
described in I. 28 to IL 8. 

Vishvarupa darshana (Vision of the Cosmic Body). 
With this Arjuna is favoured at his own special 
request — XI. 1-8. He sees the form of the Universe 
as it is at the time of its origin, destruction and 
preservation ( Utpatti, Sanhara and Sthiti — XI. 9-39 ). 
He thus thoroughly realizes the Godhood of Shri 
Krishna and, repenting for the disrespect he thought 
he showed to Him in ignorance, he begs His 
forgiveness with thousands of prostrations. He, also 
being unable to bear the sight of the Cosmic Body 
any longer, requests Shri Krishna to assume again 
the lovely four-armed human form — XI. 40-46. Shri 
Krishna fulfils his wishes and impresses upon his 
mind the inestimable value of the favour He bestowed 
upon him, which is the privilege of the Wise Lovers 
(Jn&ni Bhaktas ) alone, who, by their Blemishless 
Love ( Ananya Bhakti), are able, in essence, to know 
Him as well ^s to see Him and enter into Him ( Jndtum 
drashtum cha tatlvena praveshtum cha) — XL 47-55. 
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Ya enam vetti hantaram ( He who knows him to be a 
killer), i.e., the Dualist— II. 19* 

Yajna (Sacrifice). The word also means God ( Yajno 
vai Vishnuh — Shruti }— III. 9. The sacrifice of objects 
is meant for the ignorant masses, who cannot do 
without sense-objects, but the sacrifice of 'Knowledge 
is for disinterested Souls only who desire Freedom — 
III. 10-16 and IV. 19-32. For S&ttvika, R&jasika 
and Tamasika sacrifices, vide XVII. II-13. The 
disinterested sacrifice to the Personal God ( Nishkama 
Ishvararpand ), referred to in the Shruti * Shri Vdsudeva- 
khya samarpanam \ of a Jijnasu or a Jnani, consists 
in believing or realizing, respectively, that one is not 
the doer of actions and in desiring nothing but the 
Love of God — V. 7-1 1. 

Yashchainam manyate hatam (He who thinks that he is 
killed), 1. e., the Materialist — II. 19. 

Yati (A zealous worker) is a candidate for Knowledge 
or Freedom, who zealously practises the means 
recommended by the Shastras for the purification of 
Reason. This word is also used to denote the fourth 
stage of life ( Ashrama Sannyasa) — IX. 28 and V. 26. 

Yesham tvantagatam papam (Quit of sins). Those persons, 
whose Reason is purified, realize Brahma (F ishuddha 
sattvastu tam pashyate nishkalam dhyayamdnah — Shruti) in 
seven ways, as Arjuna actually did after he had put 
the questions ‘Kim tad Brahma' &c. (VIII. I and 2), 
thus : — (1) Aksharam ( Imperishable ) by Vyatireka 
and Paramam (the essence in forms) by Anvaya; 
(2) Adhydtma ( Self-Knowledge ) ; (3) Karma (Action ) ; 
(4) Adhibhutam (all that appears perishable); (5) 
Adhidaivam ( the Individual Soul ) ; (6) Adhiyajnah 
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(the Personal God in the body) and (7) Praydna 
kdle’pi cha Mdm te viduh (they know Me even in the 
hour of death ), i.e. t they enjoy the Freedom of 
the Personal God or Saguna Mukti — VII. 28-30 and 
VIII. 3-5. 

Yoga ( Devotion ). The term is defined as ‘ Samatvam 9 
( Evenness ) and 4 Karmasu kaushalam 9 ( Skill in 

actions ), meaning, in plain language, ‘ Nishkama 
Ishvardrpana 9 ( Disinterested sacrifice to God), and is 
also applied to the process of making the Reason 
steady after Self-realization ( Yogamavapsyasi) — 
II. 39-53. 

Yogabhrashta (Fallen from Yoga ). The question of 
Arjuna about his fate, and the reply of Shri Krishna 
describing his journey to the Higher Worlds and 
return to the ' earth for completing his spiritual 
progress and securing Freedom, are given in VI. 
37-45. 

Yogdkshema ( Gain and Safety ). It refers to the 
acquisition and preservation of Knowledge, and not 
any worldly good, as the latter is determined by 
Pr&rabdha only — IX. 22. Niryogakshema means ‘ not 
caring to get or hold anything’— II. 45. 

Yogdrudha ( One enthroned in Yoga ) is a Jn&ni, whose 
purified Reason ( Chitta ) begins to become Brahma 
( Chaitanya ) either by the Nirvikalpa Samddhi of 
Vyatireka Yoga or the Savikalpa Samddhi of Anvaya 
Yoga — VI. 3-9. The latter Yoga is, however, deemed 
superior, because it secures Living-Freedom ( Jivan - 
mukti). The characteristics of a Yog&rudha are 
given in VI. 3, 4, 8 and 9. 

Yogi is one wh’o, after Self-realization, practises any one 
of the four means given in XIII. 24 for making the 
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Reason steady, although popularly the term is applied 
also to Tapasvis and other ignorant sacrifices. The 
follower of the Bhakti Yoga, however, is considered 
the highest — VI. 46*47 and VIII. 27-28. 


27 




GLOSSARY 

(COMMENTARY) 


Aum— One*syllabled Brahma 
Abhakta— Non-Lover 
Abhava— Non-existence 
Abhy&sa— Constant practice; Study 
Adhibhuta— The gross and subtle 
bodies 

Adhidaiva— The Individual Soul 
Adhishthana— Basis; Body 
Adhishthana karana— Material cause 
Adhiyajna — The Universal or Su- 
preme Soul; also called Burnska 

Adhy^sa^ a 1 ~ Erroncous knowledge, 
i. e., mistaking a rope for a snake 
Adhyatma— Self-Knowledge 
Aham — 1. Ego; 2, the Personal God 
( in B. G. ) 

Akankara— Egoism; ‘ I ’-ness 
* Akarma— 1. Inaction ; 2. Dis- 

interested Sacrifice 
Aksharam —Imperishable 
Amrita— Immortality; Spirit 
Ananya— No other; Identical 
Ananya Bhakti— Blemishless Love 
Antahkarana— ( Lit, Internal or last 
organ) Heart 

Anvaya Jnana— 1. ( Mrgnna ) Syn- 
thetic Knowledge; Wisdom. 2. 
{Sagnna ) Greater Wisdom. The 
practice of Anvaya Jnana is called 
* Anvaya Yoga ’ or ‘ Baja Yoga * 


ArtMrthi— Seeker of Perfection or 
Freedom 

Asat— Unreal; Bad * 

Afehta Sattvika Bhava— Eight symp- 
toms of the Purified Reason 
Avastha— State of consciousness, e.g, 
( Jdgrit ) waking, (Svapna) dream- 
ing, ( Sushv/pti ) deep sleep and 
( Turya ) that of the Self 
Avatiira — (Lit, Descent) Incarnation 
Avidya— Nescience; Ignorance 
Avyakta— Unmanifested 
Avyaya — Inexhaustible 
Acharya— The Preceptor 
Arjavam— Sincerity ; Straight* 
forwardness 

Arta— ( Lit, Afflicted ) Seeker of 
material good 

Arurukshu— One who wishes to be 
enthroned in Yoga; Seeker of the 
Yoga-state 
Asana— Posture 
Asuri— Demoniacal 
Atma—1. Mind; 2. Reason; 3, the 
Individual Soul; 4. the Self or the 
Universal Soul 

Atmfinatma viveka— Discrimination 
of the Self from the non* Self 
Avarana— Covering 
Bandha — Chain 
Bhakta— Lover of God 


On p. 278, 1 13, Pt. I for UNDOING read NON-DOING. 
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Bhakti— Love of God. Para Bhahti- 
Supreme Love of God 
Bhfiva— 1. Form; 2. Essence: 3. Ex- 
istence; 4. Faith 

Bhutani — i, Beings; 2. Bodies ; 3. 

Elements; 4. Evil spirits 
Brahma — 1. (Mrguna) The Im- 
personal God; 2. ( Sagund ) The 
Personal God 

Brahmabhuta— One who has become 
the Impersonal God 
Brahma Nirvfina— Brahmic Bliss 
Brahmavit — Knower of Brahma 
Buddhi — Reason 
Chaitanya — The Spirit 
Ohesht Movement s 

Ohitta— Conscience; Attention 
Daivam — 1. Deities; 2. Destiny 
Daivi — Divine; God-like 
Dama — Restraint of the senses 
Deha— -Body. ( Sthula ) gross or 
dense; ( Suhshma ) subtle or astral; 
( Kdrana ) causal; ( Mahiikarana ) 
the great causal 

Dehi— Dweller in the body; the 
embodied 

Dbarma— Path; Duty. Shdshvata or 
JBhdgavata Pharma - The Eternal 
Path or the path leading to God 
Dharmya— Cosmic 
Dharmy&mrita— Cosmic Spirit 
Dh&ma — Abode 

DharanS.— Concentration (of the Im- 
personal Brahma) 

Dhriti— -Firmness 

Dbyana — Meditation (of the Personal 
God) 

Gati— End; Goal. ( Adho ) Lower; 

( Urdhm ) Higher; (Para) Highest 
Guna — Qualities, viz : ( Sattva ) the 
quality of Illumination and God- 


ness; ( Rajas ) that of Desire and 
Activity and ( Tamas ) that of 
Ignoranoe and Inertia, They re- 
present the mind, the senses and 
the sense-objects respectively 
Guru —The Preceptor 
Indriy&ni — The senses 
lshvara — The Personal God 
Ishvararpana — Sacrifice of disintere- 
sted actions to the Personal God 
Jada — Matter; Illusion 
Jahadadi lakshana — Vide Part III, 
page 144 

Jijnasu— Seeker of Knowledge 
Jiva — The Individual Soul 
J i vanmukta-— Emancipated-in- life 
Jivanmukti— Living-Freedom 
J nan a-— Knowledge 
Jnani — One who possesses Spiritual 
Knowledge. 

Jnani Bhakta — Wise Lover 
Jn&ta — Knower 

Jneya — The object of Knowledge 
Kaivalya— Vide * Sdyujyata ' 
Karana — 1. Instrument; 2. the Senses 
Karma— Action; ( Mshkdma ) Dis- 
interested; ( Sakdma ) That which 
is done with motives 
Kartfi— 1. Doer; 2. Egoism 

^ ima j. —Desire (especially of 
Mman& f r 

the sense-objects) 

Kamya— Optional duties; work to 
which fruit is attached 
K&rana— Cause 
K&rya — Effect 
Kosha — Sheath 

Kriyam&na— Impressions that are 
left on the mind during life time; 
Acts being done in the present life 
Kshanti— Patience; Forgiveness 
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Kshetra— Pield; Gross and subtle 
bodies 

Kshetrajna— The Individual Soul 
Kutastha— 1. Rock-steady; 2. The 
Individual Soul; 3. the Self or the 
Spirit 

Laya— Sleep; Merging in the Self 
Manana— Conning; Meditating 
Manishinah — Those whose Reason 
has become pure 

M&rga — Path. ( PravrUti ) that of 
fortbgoing, ( Mvritti ) that of 
return 

MayS — Delusive Power; Illusion 
Medha. — Purified Reason; Intelligence 
in general 
Moha — Delusion 

Mukti* a [ — ( .Mrgund) The Freedom 
or Salvation of the worshippers of 
the. Impersonal Brahma; (Saguna) 
The Freedom and Bliss enjoyed by 
the worshippers of the Personal 
God in Vaikuntha 

Mukta— The liberated Soul 1 

Mumukshu— One longing after liber- 
ation 

Muni— Meditating Initiate 
Naraka— Hell 

Nididhy&sana— Self-contemplating 
Nimitta karana— Efficient cause 
Niraya — Vide * Naraka 1 
Niyama— Moral observances 
Pada— 1. Foot; 2. State 
Pandita— Wise; Learned 
Paramam— The highest; the real 
thing 

Paramatma— The Universal or Su- 
preme Soul 

Prajna — Vide ‘ Medhd ’ 


Prakriti— Nature. ( Apara ) Lower 
( Pard ) Higher . . 

* Pramana — Authority 
Pras&da— Full Grace 
Pratyah^ra— Abstraction 
Pr&jna— -Wise 
Prana — Life -breaths 
Pr&nfiy&ma— Control of life-breaths 
Prarabdha — Provision for one life 
only; Fruit of actions ripe for 
enjoyment 

Punarjanma— Future life 
Purusha — 1. Body; 2. the' Individual 
Soul; 3. the Spirit 
Rishi — Sage 

Sama — The Essence or Brahma 
as opposed to ‘ Vishama * or 
Illusion 

Samashti— Collective pervasion ; 

Aggregate ( c. g. Virata Deha ) as 
opposed to 'VyashtV— Distributive 
pervasion or whole viewed as 
separate bodies ( Bhinna bhinna 
deha ) 

Samddhana— Beace of mind, especi- 
ally of a candidate for Knowledge 
during * Shravana * or Hearing 
Samadhi— 1. Absorption ( Nirwkalpa % 
Nirvishcsha, or Asamjprajndta ) the 
one secured by Yyatireka; ( Savi- 
kalpa , Savishesha , or Samprajmta) 
that secured by Anvaya. 2. Monu- 
ment * 

Sanchita— Impressions of the previ- 
ous lives stored in the Reason; the 
balance of past actions that will 
give rise to future births. 

Sanga — Attachment 
Sannyasa— Renunciation; Abandon- 
ment of work with motives 
Sannyasi— Renouncer 
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Santa— Saints 
Sat— 1. Real; 2. Good 
Sadhaka— Initiate 

Sayujyata— - Nirguna Mukti i. e. the 
merging of the Nirgunopasakas in 
the Impersonal Brahma. It is 
superior to Sarupya, Sdmipya and 
Salohya, which consist in assuming 
the form of, living in proximity 
with and residing in the heaven of 
the particular Deity whom one 
worships, but inferior to Saguna 
Mukti which combines all these 
four kinds 

Shama— -1. Allegiance to God; 2. 
Quiescence 

Shabda-Brabma— The Divine Words; 
the Vedas 

Sharira — Vide ‘ Deha ’ 

Sharirinah— Vide ‘ Dehi ’ 

Sh&nti — Peace of mind, especially 
that of a Perfect Jnani 
Sh&stra — Philosophy; Advaita — Mon- 
ism; Vishishtddvaita— Qualified 

Monism; Dvaita — Dualism; and 
Skuddhadvaita--Yu.it Monism — 
Vide Part I, Introduction, pages 
34-36 

Shishya — Disciple 
Shraddha — Faith 

Shravana— Hearing (in the company 
of Saints) 

Shuddha Sattva — Pure Reason 
Shuddhi— Purification 
Sthanu— Fixed ( like a tree ) 

. i — One whose Reason 

Sthitaprajna f 

has become steady; a Perfect 
Jnani 

S vabhav a — Self-Knowledge; Nature 
Svarga— Heaven 


Tapas~l. Penance; 2. Reflecting for 
Realization 
Tapasvi— Ascetic 
Tattva— Truth; Essence; Element 
Titiksba — Endurance of pain 
Triputi — Three-fold state ( the 

Knower, the Known and the 
Knowledge) 

Tyaga— Abstention 
Unmani — the Fourth State of Con- 
sciousness, also called ‘ Shuddha 
Tnryd ’ 

Uparati— Aversion to sense-objects 
Upasana — Worship 
Vaikunthavasa— Dwelling in the 
Supreme Abode of the Personal 
God and enjoying His Eternal 
Bliss and Companionship 
Vairagya — Dispassion 
Vfisana— False idea (of the existence 
of forms) 

Vedanta — The last of the Shad- 
darslianas or the Six Schools of 
Hindu Philosophy, viz: (1) Vauhe - 
shika (2) JVydya , (3) Purva 

Mima 718(1, (4) Sankhya t (5) Yoga, 
and (6) XJttara Mirndma — Vide 
Part I, Introduction, pages 14-15 
Vedya — The object to be known 
Vetta — The knower 
Vibhuti— Emanation 
Vidya— Knowledge ( of the Self ) 
Vijn&na — Wisdom 
Vikarma— Prohibited action 
Vikshepa — Fancies or outer at- 
tractions 

V yakta— Manif ested 
Vyatireka Jn&na— Analytic Know- 
ledge; Knowledge. Its practice is 
called ‘ Vyatireka Yoga ’ or 
Abhyasa 
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Vyutthana— Rising from Sam ad hi or 
Absorption 

Yajna— 1. The Personal God; 2- 
Sacrifice 

Yama — Self-control 

Yati- Zealous worker (in the de- 
partment of Spiritual Knowledge) 
as opposed to 1 Ayati ’ or one 
who fails in the striving — Vide 
1 Sannyasi ’ 

Yoga— 1. Union, e. g. Buddhi Yoga ; 
2. I'ath, e. g. Karma Yoga , .Tndna 
Yoga, Bkaliti Yoga ; 3. Devotion, 
e, g. Yogasthah kuru Itarmani; 
4. Practice of Vyatireka Know- 
ledge, e. g. * Abhydsa Yoga \ and 
' Anvaya Knowledge or Wisdom, 


e. g. VI. 33, XIII. 24; 5. Perfection* 
e,g. Yogamavapsyasi.—U. 53 
Yogabhrashta — Fallen from Yoga 
Yoga-kshema— Gain and Safety (of 
Spiritual Knowledge ) 

Yogarudha — Enthroned in Yoga 
Yogaish vara— Divine Power 
Yogi — One who practises Yoga 
( Vyatireka or Anvaya ) after Self- 
realization, for attaining Perfec- 
tion 

Yoni— Womb; Papa Yoni — Sinful 
womb such as that of a (Mndala ; 
Mudha Yoni— Senseless womb 
such as that of beasts, birds, trees 
etc. 

Yukta —Attuned 
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